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His Holiness Jagadguru Sri Bharathi Theertha Mahaswamigal 
at the Shrine of 

His Holiness Jagadguru Sri Chandrasekhara Bharathi Mahaswamigal 
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Translation of the benedictory message of His Holiness 
Jagadguru Shankaracharya Sri Sri Bharathi Theertha 
Mahaswamigal, the pontiff of the Dakshinamnaya 
Sringeri Sharada Peetham. 


***** 


Our revered Paramaguru, His Holiness Jagadguru Sri 
Chandrasekhara Bharathi Mahawamigal, whose name ought to 
be recalled at the start of every day, had unmatched mastery over 
all the darsana-s. Even when a student, He effortlessly 
completed a partially given verse that even scholars were unable 
to finish and received the unbounded grace of His esteemed 
Guru. He thoroughly assimilated Bhagavatpada’s bhasya-s on 
the Upanisad-s, Bhagavadgita and the Brahmasutra-s. We have 
directly heard from Our venerable Guru, who had learnt the 
bkasya-s from Him, that His mode of exposition of the Ma^ya-s 
was extraordinary. His commentary on the Vivekacudamani 
testifies to His brilliance. 

He once wished to help people by penning an elucidation of the 
Brahmasutra-bha^a and proceeded to expatiate on a portion of 
the Adhyasabha^a thereof However, with the passage of time. 
His mind, which revelled in mediating upon the Truth, ceased to 
engage in anything but such meditation. Hence, only a little of 
the proposed commentary is available to us. Nevertheless, like 
the digit of the moon on the crest of Lord Siva which pleases 
people, this exposition, though small in extent, will indeed 
delight the noble. This is our firm conviction. Even a single word 
of a jivanmukta (one who is liberated while alive) is enough to 
make known the highest good. Hence, the title 
'‘Jlvanmuktabharatl (Sacred Words of a Liberated Sage)’ that has 
been assigned to this work is significant. 




















We bless that this book, which can make the good-hearted 
rejoice, become widely read by the limitless grace of Goddess 
Sarada and Lord Candramoulisvara. 

With the remembrance of Lord Narayana, 
(S/d) Bharathi Theertha 

Sringeri 

Tarana-magha-purnima 
Thursday; 24.2.2005 
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A Bejewelled Garland of Nine Verses on Jagadguru 
Sri Chandrasekhara Bharathi Mahaswamigal 


An offering of the Sringeri Jagadguru 
His Holiness Bharathi Theertha Mahaswamigal 

(1) I seek refuge in Jagadguru Sri Chandrasekhara Bharathi 
Mahaswamigal, an ascetic committed to rescuing the people 
drowning in the ocean of phenomenal existence. 

(2) I pay obeisance to Him, whose attire is ochreous, who has a 
gentle smile on His face, who bestows all that is wished for, 
whose ornaments are traits like control of the mind and restraint 
of the senses and whose host of noble qualities can be reckoned 
only by Adisesa with a thousand mouths. 

(3) I resort to Him, the auspicious Lord, whose body is more 
lustrous than gold, whose speech resembles the flow of the 
Ganges and who nullifies the terrible poison of transmigratory 
existence. 

(4) I ever take shelter in Him, who is an ocean of mercy, who is 
worthy of even My Guru's praise, who has an unmatched 
intellect, whose face is like the rising sun and who is accessible 
to all people. 

(5) For the removal of mental dullness, I constantly hold in My 
heart the foremost samnyasin^ whose intellect is most splendid, 
whose speech is exceedingly sweet and whose feet ought to be 
saluted by all. 

(6) I always offer prostrations to Him, who takes care of His 
numerous devotees, who is versed in the profound essence of 



Vedanta, whose gaze is indrawn and who is benevolent to the 
three worlds. 

(7) I take refuge in the best of Gurus, who eradicates sorrows, 
whose face is beautiful like the full moon, who is devoted to 
Lord Siva and whose conduct is commendable even to the 
celestials headed by Indra. 

(8) I extol Him, the very utterance of whose name destroys sins, 
who has the power to curse and to shower grace, who is a fire 
that bums up the forest of afflictions and whose pair of feet is 
saluted even by kings. 

(9) In My heart, I offer reverential prostration to Jagadguru Sri 
Chandrasekhara Bharathi Mahaswamigal, a great gem in the 
garland of pontiffs of the Sringeri Sharada Peetham founded by 
Sankara Bhagavatpada. 
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His Holiness Jagadguru 

Sri Abhinava Vidyatheertha Mahaswamigal paying obeisance to 
His Guru H.H. Jagadguru Sri Chandrasekhara Bharathi Mahaswamigal 


H.H. Jagadguru 

Sri Chandrasekhara Bharathi Mahaswamigal 

[The following account is fully based on some discourses in 
Kannada and Tamil by H.H. Jagadguru Sri Abhinava 
Vidyatheertha Mahaswamigal on His Guru, His benedictory 
prefaces to books and His compositions on His Guru. The 
compositions are culled from His letters to His Guru penned in 
the period 1936-39. One verse was composed by Him in 1954 
following the disembodied liberation of His Guru.] 



(Foreword to Vivekacud&mani with the commentaiy of H.H. 

Jagadguru Sri Chandrasekhara Bharathi Mahaswamigal) 
(Our revered preceptor, Jagadguru Sri Chandrasekhara Bharathi 
Mahaswamigal, whose name ought to be respectfully recalled at 
the start of every day, had accomplished penance, was beyond 
the confines of ail schools of thought, was an adept at the 
performance of what is prescribed in the scriptures, had directly 
realised the Reality that is the Atman and was a jlvanmukta (one 
liberated even while living).) 

(Benedictory Preface to Srijagadgurucaritamrta 

by Bhashya Sw'amigal) 
(Our revered preceptor was ever focused on Brahman, held 
Brahman as the ultimate and was a jlvanmukta; His life was an 
ideal for all Qstika-^.) 

11 (Composed in 1954) 
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(I extol Jagadguru Sri Chandrasekhara Bharathi Mahaswamigal, 
who is ever immersed in the contemplation of the Atman, is 
withdrawn from sense-objects and is well versed in the sastra-s.) 

W^rfil^FTf fofWT^JTRT 

(To those in the darkness of ignorance, he is the sun that is 
infinite as also within. To the multitude of drooping lilies that are 
the hearts of scholars, he is the moon. To those trapped in the 
forest of sense-objects and without a friend in the path to the 
Supreme, he is the flaming torch that lights the way. Victorious is 
the luminous Guru who confers joy on all.) 

^ I 

(I prostrate before the greatest Guru^ who is a kalpavrksa (wish- 
fulfilling tree) to those who bow, who is worthy of being saluted 
by pre-eminent knowers of the Truth, who is the fi-esh sprout of 
bliss and who is the ocean of the sastra-% (or, in other words, is 
fully conversant with the sastra-s),) 

My Guru was a knower of Brahman and was not dependent on 
any effect or cause. He was ever absorbed in Brahman and 
looked upon the world as a dream. He was quite literally a 
paramahamsa. He did not have the slightest desire for anything 
whatsoever in the entire realm of phenomenal existence. He was 
thoroughly detached even with regard to His body. 

It is said that a sarhnyasin should not touch any valuable with 
desire. As for My Guru^ He not only did not keep with Himself 
anything presented to Him, He did not so much as touch it, even 
without desire. He said, “Were I to touch anything of worldly 


value made available to Me, somebody may wonder whether this 
sarhnyasin felt any wish for it. Why should I unnecessarily cause 
such a disturbance in anyone’s mind?” Not once did He visit the 
Math vault and see the precious objects there. He did not even 
peruse the book listing the items stored there. He never asked 
about the celebrations in the Math. When the officials informed 
Him, He listened in silence. Only if He was told that His 
presence was needed for a function. He took part in it. His 
detachment was so intense that though He was the pontiff of a 
big Math, He did not even have the idea that He lived there. 

(Mohamudgara 16c) 

(He receives food as alms in his palms and lives at the bases of 
trees.) 

It was with this mental attitude that He abided in the Math. 

Though absolutely dispassionate towards all worldly and 
heavenly enjoyments. He had limitless motherly love towards 
every one of His disciples. Whenever He went to a temple. He 
unfailingly prayed to the Lord for the well-being of all and for 
their acquiring enlightenment and liberation. 

When it came to religious practices and activities relating to the 
welfare of the devotees. He acted in accordance with the 
following words of the Bhagavad^ta: 

dMdlH^dlH»<i II (in.22) 

(O PMha, there is nothing in the three worlds that I must do; nor 
is there anything to be attained that has not been attained. Yet, I 
engage in actions.) 

II (in.23) 

^ I (in.24ab) 

(O Partha, if I do not, without laziness, ever engage in action, 
men would, in all matters, follow My path. These worlds would 
be ruined if I did not perform action.) 
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Keeping others in mind, He opined, “You have all labelled Me 
a great pontiff. Regardless of whether or not I should perform 
worship and obtain the fruit thereof, if I were to abstain from 
worship, you would think, ‘Even Swamigal does not perform any 
worship. Why should we engage in what He Himself is not 
interested in carrying out?’ Therefore, I must perform worship. 
You people will then act likewise, thinking, ‘The great one 
Himself engages in worship. It may or may not be necessary for 
Him but we need it. So, we must cany it out.’” That My Guru 
was a Mahatman (great soul) has been knovni by experience by 
those who were His contemporaries and beheld Him. 

The Lord has said that a person who strives for perfection but 
dies before realising the Truth takes a birth wherein: 

11 {Bhagavadgim Vr.44ab) 

(By that very former practice, he is canied forward, even 
forcibly.) 

When the accumulated good tendencies of numerous previous 
lives bear fhrit in a person in a particular life, that person 
becomes a mahapurusa. Such was the case of My Guru. His 
introversion did not stem subsequent to His taking sarhnyusa, 
studying the sastra-s and practising spiritual disciplines. It 
manifested right from His childhood. The following two 
incidents illustrate this. 

As a boy. He used to go to the market to make purchases for 
His parents. He was neither interested in seeing things in the 
shops and the street nor did He have the money to purchase more 
than what was essential. While setting out. He used to mentally 
chant the Mukapancasatl (Five hundred verses on Goddess 
Kamaksi by Muka-kavi). It even happened that He became so 
absorbed in the verses and their import that He forgot His 
surroundings and the purpose of His setting out. By the time He 
realised where He was. He was outside the limits of Sringeri. 

On every pradosa. He used to sit in the evening at the base of a 
pillar in the Vidyasahkara temple in the Math and perform 
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mental worship of Lord Siva as described in the 
Sivamdnasapuja-stotra and the MrtyunjayamUnasapuja-stotra. 
With an unwavering mind. He used to mentally contemplate on 
the Lord, invoke Him, offer Him a seat, worship His feet and, 
duly, go on to feeding the Lord, performing arati to Him and 
doing namaskara. 

My Guru had the practice, since His youth, of performing the 
parayana (recital) of the Ramdyana. A verse to be chanted prior 
to the reading is: 

(Salute Hanuman, the destroyer of ogres, who remains with His 
palms joined above His head and with His eyes brimming with 
tears of joy wherever there is the glorification of Rama.) 

All of us have read this verse about Hanumm and know its 
meaning. Still, we hardly believe that Hanuman comes at the 
start of our recital and leaves on its completion. On the other 
hand, the position of My Guru was unique. He reflected, “It is 
improper that Hanuman should sit on the ground and listen while 
we sit on a wooden plank and read. He should be offered respect 
and a seat to occupy.” Having thought thus, My Guru decided, 
“As I myself sit on a wooden plank, I should place one for Him.” 
Accordingly, My Guru used to place a wooden plank for 
Hanuman to occupy and then did Rdmayana-parayana, with the 
feeling that Hanuman was seated there. What faith He had! 

He was intensely devoted to Jagadguru Sri Sacchidananda 
Sivabhinava Nrisimha Bharathi Mahaswamigal, My 
Paramaguru. His longing when He was a boy was, “How 
wonderful it would be if I could somehow have the Guru^s 
paduka-s in My house and worship them!” If we have faith and 
devotion and God is merciful to us, then what we wish 
automatically becomes fulfilled. Likewise, by virtue of His faith. 
My Guru obtained the paduka-s. An aged person visited Sringeri 
and, in response to his request. My Paramaguru graced him with 
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His sacred paduka-s. When leaving Sringeri, the person failed to 
take with him the paduka-s that he had kept at the residence of 
My Guru. He did riot return to collect them. As his address was 
not available, they could not be sent to. him either. My Guru 
thought, “It is by the great grace of God and the Guru that I have 
received these paduka-s. Worshipping them constitutes for Me 
the means to attain the highest end.” From then on. He 
dedicatedly worshipped them every day. 

As a brahmacarin. My Guru got the opportunity to learn 
Sanskrit as a student of the Math pathasala. If anything was 
taught to Him once, it was sufficient; He grasped it. If He heard 
anything once. He could recall it accurately. In those days, books 
were hard to come by in Sringeri. My Guru copied down, in 
excellent handwriting, the contents of several books. There is a 
Sanskrit book called Dhatumpamanjari. His copy of it looks just 
like a printed book. I have this copy with Me. It has the same 
number of letters per page as the printed book. He studied with 
great sincerity. He made it a point to secure a double promotion 
every year. After reaching the fourth class of the Math’s 
pathasala, apart from studying. He began to teach students of the 
lower classes. His teacher used to tell Him, “You must take 
classes. You teach well.” 


My Guru used to retain in His mind, with great faith, every 
word that He heard His Guru speak. Once, before starting on a 
tour. My Paramaguru told the assembled Pundits to complete, by 
the time He returned, a verse whose fourth quarter should be: 

551 Plsilfri 'JtMiR? ^ 

(There is some Being who is proficient in conferring liberation. 

Is that Being asleep or awake?) 

My Guru, who heard these words, promptly memorised them. He 
subsequently composed the rest of the verse. At the close of His 
long tour. My Paramaguru asked whether anyone had prepared a 
verse ending with the words that He had given. None except My 
Guru had successfully done so. When someone mentioned that 


H.H Jagadguru Sri Chandrasekhara Bharathi Mahaswamigal 7 


My Guru had penned a verse, My Paramaguru asked Him to 
read it. My Guru’s composition was: 



(At the base of a big banyan tree on a peak of the Himalayas is 
seated a Being (Lord Siva in the form of the Daksinamurti, the 
Guru) whose eyes are steadily directed to the tip of the nose, who 
is silent and mentally tranquil and who holds a book in one hand 
and displays in another the cinmudra (the sign of knowledge in 
which the tips of the thumb and the index finger are in contact 
and the other fingers are straight). He enlightens the foremost 
sages such as Suka about the Supreme Brahman. Is this Being, 
who is proficient in conferring liberation, awake or asleep?) 

Some do sleep with their eyelids slightly open. Lord 
Daksinamurti’s eyes are three-fourths closed and He is totally 
motionless. Thus, it seems that He is asleep. However, purely by 
His grace. He bestows on sages such as Suka the knowledge of 
the Truth. Each of His disciples avers, “On my coming to Your 
presence, all my doubts have become cleared. I have received 
instruction culminating in the realisation of Brahman.” If 
Daksinamurti is to impart knowledge. He must be awake. 
Therefore, it is unclear whether this Being is asleep or awake. 

My Paramaguru felt extremely pleased with My Guru for what 
He had done. My Guru was deeply devoted to Lord Siva in the 
form of Daksinamurti and had accordingly completed the verse. 
My Paramaguru too was particularly devoted to Siva and had 
personally wanted to complete the verse so as to refer to Siva. 
However, the words that had occurred to Him had resulted in His 
completing the verse in terms of Lord Visnu lying on Adisesa in 
the ocean of milk. Hence, He was slightly dissatisfied with His 
composition. He felt particularly glad that My Guru had done 
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what He Himself had wanted to do. He blessed My Guru with a 
glance replete with the power of grace. 

While on tour, My Paramaguru used to send for the answer- 
papers of the students of the pathasala, peruse them and 
determine the competence of the students. On reading My Guru’s 
answer-papers, He formed the impression, “He is highly 
intelligent.” During His final tour. My Paramaguru decided to 
start an excellent educational institution at Bangalore. He named 
it ‘Bharatiya Girvana Proudha Vidyabhivardhim Pathasala’ and 
appointed Pundits versed in Vedanta and Purvamimamsa to teach 
the students. For the first batch there. He selected those students 
studying in Sringeri who were highly intelligent. My Guru was 
one of those chosen by Him. Prior to sending Him to Bangalore, 
My Paramaguru initiated Him into a mahamantra. He then told 
Him, “For You and for those whom You will teach, this shall 
constitute a means of earning God’s grace.” 

Before My Guru departed. My Paramaguru advised Him, 
“You are engaged in studies. It must not be for the sake of 
subsequently earning money. It should be for the sake of 
acquiring knowledge. The ultimate knowledge is the realisation 
of the Atman. That should accrue to You. That is why I am 
sending You for the advanced study of the sastra-s. To acquire 
the realisation of the Atman, hearing the Truth from a Guru, 
reflecting on what is taught and absorption of the mind on the 
Truth are very essential. However, for the hearing and reflection 
to bear fruit, the mind must be pure. For the mind to become 
pure, it is necessaiy to carry out properly the practices ordained 
by the scripture. The Purvamimaihsa-sastra is highly helpful in 
enabling one to understand the scriptural actions: Therefore, first 
study the Purvamimainsa-sastra well as a student at Bangalore.” 

Accordingly, My Guru spent long hours studying the Mimaihsa 
books such as the Bhatta-dlpika. He was taught by Vaidyanatha 
Sastry, a Mimarhsaka-siromani (crest-jewel amongst those versed 
in Mimaihsa). 


My Guru was destined to become a sarhnyasin. One day, 
Markandeya Br^machari, Sivananda and My Guru (who was 
then a brahmacarin) went for reverentially beholding their Guru. 
He asked them to accompany Him to the Kalabhairava temple. 
When seated in the temple. He looked at My Guru’s face and 
chanted three verses. 



(O child! If you have the desire to cross the ocean of 
transmigratory existence then listen to my utterance, which is in 
consonance with the Upanisad-s and is beneficial. Having shaven 
your head together with the tuft and having broken the sacred 
thread donned for performing sacrifices, take up paramahamsa- 
sarhnyasa. Very firmly possessed of the four spiritual means and 
with a mind endowed with faith and devotion, enquire for long 
about the Truth by means of the nectar-like utterances of the 
Upanisad-s flowing Ifom the lotus-mouth of the Sadguru.) 

Though My Paramaguru did not tell My Guru about His 
wanting to give Him sarhnyasa or of His wanting to choose Him 
as His successor. He chanted these verses containing valuable 
advice while looking at My Guru's face. He thereby brought 
about ripeness in My Guru's mind. 

When My Paramaguru felt that His body had served its 
purpose. He sent word for My Gwrw, who was at Bangalore. He 
made the resolve, “I shall give sarhnyasa to Him.” My Guru 
asked no questions. “My Guru has commanded Me to come to 
Sringeri. Hence, I must go” - this was all that He felt. “What 
about My parents? What will be My future?” - no such thoughts 
arose in His mind. On the way to Sringeri, He learnt that His 
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Guru had shed the body. Someone else in the place of My Guru 
might have felt, “He in response to whose command I am being 
taken is Himself not there. What is the necessity now to proceed 
to Sringeri for sarhnyasaT However, My Guru had no such 
thoughts about carrying out the directive of His Guru. His mind 
was as undisturbed as that of ayogin in samadhi. 

My Guru did not have the opportunity to be initiated into 
samnyasa through the actual touch of His Gwrw’s hand. However, 
there is manasa-diksd, or initiation of a disciple by the Guru 
through just the mind. Bhagavatpada imparted the 14 vidya-s to 
His disciple, Giri, just by the thought, “Let him get this 
knowledge.” If the Guru does have the power to so bless and 
does so, sakti descends on the disciple from the Guru and the 
disciple obtains knowledge. My Paramaguru had indeed made 
the resolve to impart samnyasa to My Guru and make Him His 
successor in the Peetham. 

After becoming a sarhnyasin, My Guru arranged for the 
foremost of Nyaya scholars, Virupaksha Sastry, to take lessons 
for Him. He learnt Advaita-vedanta in the mornings and the 
Nyaya-sastra in the afternoons. He completed His studies of both 
the sdstra-^ in just three years. In the line of pontiffs of the 
Sringeri Math, there flowed a torrent of knowledge and austerity 
and He added to it. 

Such was the faith of My Guru in Bhagavatpada that He held 
that the condition of being a deva is but ordinary, while that of 
being a human is what is excellent. This, He averred, must be the 
case for Bhagavatpada has said: 

II {Vivekacudamani 3) 

(These three are difficult to obtain and are the consequence of the 
grace of God: the condition of being a human, the desire for 
liberation and the dedicated worship of a great person.) 


My Guru clarified that the deva-s are hardly in a position to 
acquire the liberating knowledge of the Atman., for many are their 
enjoyments. Their pleasures preclude dispassion, which is needed 
for enlightenment. With celestial nymphs like Urvasi and 
Rambha to entertain him, with heavenly objects to enjoy and 
with the kingship of heaven, Indra himself has almost no 
occasion to cultivate dispassion and become enlightened. On the 
other hand, with diseases threatening to disrupt pleasures and 
with the risk of ignominy ruining familial reputation, conditions 
are highly favourable for humans to become dispassionate. Thus, 
in the light of the verse of Bhagavatpada, the condition of being a 
human is superior to that of being a deva. 

My Guru had the conviction that every single word of 
Bhagavatpada is immaculate and significant. Bhagava^ada has 
written in SataMoki, “svaifi balam rodamanam."' An objection is, 
“The term 'rodamanam" is incorrect. The verbal root 'rud" fi-om 
which it stems is parasmaipadi and so the correct form is 
^rudantam\ The term "rodamanam^ would have been appropriate 
only if the root were atmanepadl.^^ My Guru responded, “There 
is no fault whatsoever in Bhagavatpada’s usage. This is because 
the term ^rodamanam^ is not a present participle, as wrongly 
assumed in the objection. On the other hand, it is a compound 
word that means ‘him whose evidence (manam = pramanam) lies 
in crying (rode = rodane)\ This flawless compound is an 
adjective qualifying 'balam\ child. It conveys that the child is a 
cry-baby.” 

In this fashion, He took into consideration eveiy word of 
Bhagavatpada and, having analysed it, spelt out its actual 
purport. He expounded the scripture strictly in accordance with 
the commentary of Bhagavatpada. He effortlessly integrated into 
His teaching of Vedanta pertinent points from Nyaya, Mimosa, 
and Yoga. When the Vedanta-sastra is taught, one way is to 
explain a text line by line. Another is to expound the lines along 
with one’s experience. The latter characterised His teaching; it 
gave great joy. 
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Whenever He delineated scriptural intricacies in a vidvat-sadas 
(assembly of scholars), such as when He expounded the 
Anandamayadhikarana of the Brahmdsutra-s at Mysore, all the 
scholars were struck with awe. Even though My Guru was a 
consummate scholar. He did not have the slightest egoism. 
During the annual vidvat-sadas, if anyone spoke something new. 
He used to be immensely pleased. Even if He saw an iota of 
knowledge in another. He experienced great happiness. 

When My Paramaguru was alive, numerous were the disciples 
who were greatly devoted to Him. Seeing His learning, austerity 
and compassion, they wondered, “Will such a person ever be 
seen again? Will the glory of the Peetham remain?” Many had 
such doubts. However, on observing My Guru, their doubts were 
set at rest and they felt, “What a scholar! What a person 
established in the Truth! What a master of His senses! What an 
inward-turned one!” 


Kalidasa has said: 


(Raghuvarhsa V.37d) 

(Just as a lamp lighted from another does not differ from the 
latter.) 

If one lamp were to light another lamp, what would be the 
difference between the two lamps? Only the one who lit the 
second lamp would know, “I lit it.” To an observer, both would 
only appear to be lamps, with no distinction discernible. Similar 
was the case of My Paramaguru and My Guru. When people 
heard the discourses that My Guru gave while He toured, saw 
His worship of God and so on, they remembered the words of the 
Madhaviya-Sankaravijaya: 



(IV.60d) 


(The figure of Siva, Daksinamurti, moves about in the world in 
the form of Sahkaracarya.) 


When My Guru arrived in Tamilnadu during His tour. He was 
not familiar with Tamil. Nonetheless, purely out of gracious 
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consideration for the wishes of the devotees. He agreed to 
address them in Tamil. To the amazement of all, including the 
Math officials who were apprehensive. He straightaway spoke 
flawlessly and eloquently in chaste Tamil. Thereafter, throughout 
His tour of Tamilnadu, He conversed and discoursed freely in 
Tamil like a native speaker. Moreover, even scholars opined that 
many of His words and expressions conveyed that He was quite 
conversant with classical Tamil literature and with the nuances of 
modem Tamil. 

aWRT II 

(Ignorance is destroyed and great tranquillity results. Even a 
single conversation yields fruits here and in the world attained 
after death. Close association bestows some form of greatness. 
The words of the pure ones give rise to limitless fruit) 

I have seen in My Gt/rw’s case all that has been mentioned in the 
above verse. 

Many approached My Guru to have their sufferings quelled. At 
times, some failed to voice their wishes and left with the thought, 
“I was unable to put across my problem.” Yet, by the time they 
left for home, they found that their suffering had ceased. Such 
was the direct experience of relief of even those who did not state 
their problems to Him. Often, My Guru gave fitting replies to 
disciples even before they posed any query or request to Him. 
One day, after He had given clarifications thus and permitted the 
devotees to leave, I, who was then a young boy, asked Him, 
“How is it, O Mahaswami, that when people come to You to seek 
clarifications, You provide the answers even before they present 
their requests?” He replied, “There is nothing to it. God is the 
one who impels Me and I respond in accordance with His wishes. 
Such being the case, whatever is in His mind automatically 
comes to My mouth. I need to make no effort.” He was a 
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mahatman who had attained such perfection. He never took 
credit for the benefits experienced by devotees. He invariably 
maintained that the grace of God was what was responsible. 

My Guru did not come out of His abode during the 
performance of a sahasracandl-yaga at Sringeri. However, He 
told Me, “If the Lord is pleased, it will rain when the purnahuti 
(final offering) is completed.” At the start of the purnahuti, the 
sky was totally clear. No covering of even the size of a one-rupee 
coin was visible. Yet, as the purnahuti progressed, dark clouds 
began to gather. In minutes, the sky was overcast. As the 
purnahuti ended, it began to rain cats and dogs. 

My Guru often emphasised the importance of deep devotion to 
God and the performance of one’s duties as prescribed by God 
through the scripture. He held that a human life, which is the 
consequence of much merit and difficult to obtain, is worthless if 
one has no devotion, regardless of whatever else one may have. 
On the other hand, any life wherein one has devotion to God is 
preferable even if it be that as a worm. 




I (Benedictory preface to 

Srigururajasuktimalika) 
(My revered Acharya, who was ever absorbed in Brahman, has 
composed many stotra-s. Every one of them brims with devotion 
to God.) 


If anyone approached Him with a desire for knowledge, My 
Guru imparted knowledge to that person. He even had the 
capacity to straightaway confer the direct realisation of the 
Supreme on a duly competent disciple. Enlightened mahatman-s 
too came to pay their respects to Him. He dealt with them as 
Himself. His knowledge, qualities such as mind control, 
establishment in the Atman and compassion to beings serve as 
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ideals. He led His life in such a way that there accrued the 
welfare of the world. 

People tie a bell to the neck of a cow and also decorate the 
animal with a garland. The cow does not care whether the bell 
and the garland remain or fall off. My Guru's attitude towards 
His body was similar. He even expressed an opinion to a disciple 
that on His death. His body could well be simply cast into a river 
to serve as food for some creatures. When He felt that He had 
completed His work on earth. He went before daybreak to the 
river Tunga and, without giving any inkling to anyone, shed His 
mortal coil. It cannot be said that He fell into the river and 
drowned, for not a single drop of water entered His body. There 
was no sign of any discomfort on His face. On the other hand, it 
was thoroughly tranquil and pleasing like that of one seated in 
samadhi. 



(My salutation to the ascetic whose mind is absorbed in 
consciousness and the lustre of whose feet destroys the blinding 
darkness of avidya.) 



(I pay obeisance to the cloud-like Guru, who abides in (the sky 
that is) the Supreme Brahman, pours forth the nectar of Vedanta 
and terminates the sufferings of people.) 

(Bowing low with humility, the disciple - the bee - gently 
touches, ever with faith, the feet of the celebrated Guru whieh are 
lotuses containing the nectar of mercy.) 
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VTtFTT jJumiR) ><ThWII<4^l 

II 

(I daily prostrate with devotion before the pre-eminent Guru’s 
feet, which are merciful to devotees and an infinitesimal 
exposure to whose lustre always destroys the entire darkness (of 
ignorance) of the mind) 



(I salute the glorious, foremost of Guru-s, who is highly gracious 
to those who pay obeisance and a wee bit of the kindness of 
whose feet is itself the saviour in the forest of samsara.) 


(I seek refuge in that sun among preceptors whose lotus-like feet 
are decorated by the Upanisad-s and who removes the afflictions 
of those who pay obeisance.) 



(I place as a crown on My head Your - My preceptor’s - pair of 
paduka-s, the remembrance of which certainly terminates the 
mental darkness of mankind.) 

(I prostrate before the lotus-like feet of the glorious king of 
preceptors by paying obeisance to whom even a dullard becomes 
akin to the Guru.) 
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Obeisance to the glorious Guru 

Salutation to the revered Guru, Sri Sacchidananda 
Sivabhinava Nrisimha Bharathi Mahaswamigal 

May My pre-eminent Guru, who is an incarnation of Lord 
Daksinamurti, make the complete subject matter of Sri Sankara 
Bhagavatpada’s commentaries shine clearly in My mind, bestow 
upon Me unimpeded and unmatched capacity to properly 
expound its inmost essence for the satisfaction of Lord Siva and 
the Divine Mother, eradicate My dullness and make My birth 
fruitful. 

May Goddess Sarada, who is revered by My Guru, is an 
embodiment of pure sattvfi-guna and confers knowledge of the 
Supreme, which is undifferentiated existence, consciousness and 
bliss, manifest in My mind. 

Amongst virtue, wealth, desire and liberation, the four objects 
of human life, liberation that is of the nature of the self-effiilgent, 
blissful Brahman is certainly the best. This is because liberation 
is eternal, is of the form of unsurpassable bliss and is 
characterised by the absolute cessation of unhappiness. It can be 
attained only through knowledge. This is established by the 
declarations of the sruti such as: “Absoluteness is achieved 
through knowledge alone”; “Only by knowing Him, one 
transcends death. There is no other path to immortality 
{Svetasvatara Upanisad III. 8)” and, “The knower of the Self 
goes beyond sorrow (Chandogya Upanisad VII. 1.3).” The 
knowledge that liberates arises only through enquiry into the 
import of the Upanisad-s. This is discernible from passages of 
the sruti like: “He who is not versed in the Vedas cannot reflect 
on that great Entity {Taittirlya Brahmana III. 12.9.7)”; “I ask you 
about that Being who is to be known only from the Upanisads 
(Brhadaranyaka Upanisad ni.9.26)” and, “Those who have fully 
ascertained the Entity directly made known by the Upanisads 
become freed on every side (Mundaka Upanisad IIL2.6).” 
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The said enquiry cannot be performed unaided by those whose 
intellects are not sharp. Being an ocean of compassion, the 
divine Vyasa therefore authored the Brahmamlmarfisa-sastra to 
enable seekers of liberation to discriminate the non-Self from the 
Self and realise the true nature of the ever pure, ever enlightened, 
ever free, non-dual Brahman, which is hot different from the 
inmost self This work comprises the host of aphorisms that 
begin with, “athato brahmajijnasa” and end with, “anavrttih 
sabdad-anavrttih sabdaf’ and form 192 adhikarana-s. The first 
adhikarana is constituted by the sole aphorism, “athato 
brahmajijhasa.” The wise have specified thus what an 
adhikarana is: “The topic to be explained, doubt, the prima facie 
view, the final, ascertained position, utility and connection are 
regarded as characterising an adhikarana.” Thus, an adhikarana 
is marked by a combination of six constituents, which are the 
subject matter, doubt, prima facie view, conclusion, benefit and 
relation. 

In the first adhikarana, the subject is the set of scriptural 
passages that prescribe enquiry into the Self such as, “My dear, 
the Self should be realised; It should be heard of, reflected on 
and firmly concentrated upon (Brhadaranyaka Upanisad II.4.5)” 
and, “That Self should be known. That should be inquired into 
for realisation (Chandogya Upanisad VIII.7.1).” Do these 
scriptural passages actually prescribe enquiry into the Self or not 
and, thus, does the said enquiry have any subject matter and 
utility or not? This is the doubt. 

Direct perception that one is not the Supreme reveals the 
difference between the individual self and Brahman. Likewise, 
inference establishes difference on the ground that the individual 
self and the Supreme have contradictory attributes such as 
agency and lack of agency. Moreover, the difference between the 
individual self and Brahman is expressed by scriptural passages 
such as, “Two birds (the individual self and the Supreme) that 
are ever associated and have similar names cling to the same tree 
(the body). Among these, one (the individual self) eats the fruit 


of divergent tastes (of happiness and misery). The other (the 
Supreme) looks on without eating {Mundaka Upanisad III. 1.1).” 
As perception, inference and the scripture reveal the difference 
between the self and Brahman, their unity cannot be the subject 
matter to be ascertained through enquiry. Further, since real 
bondage cannot be removed solely by knowledge, such enquiry 
cannot yield the benefit of the eradication of bondage. Thus, the 
enquiry about the oneness of the self and Brahman is bereft of 
scope and utility and the scripture does not prescribe such 
enquiry. This is the prima facie view. 

Since the host of aphorisms determine the import of the 
Upanisad-s, the first adhikarana is related to the sruti, the 
connection being that between what takes up and what is taken 
up for ascertainment. The adhikarana has a relationship with the 
Brahmamimarhsa-sastra characterised by its directly or 
indirectly propounding the matter established by the said sastra. 
The four chapters (adhyaya-s) of the text deal with: (i) 
Reconciliation (samanvaya) of the passages of the sruti by 
showing that Brahman is the object of the fullest import of all the 
Upanisad-s, (ii) Lack of contradiction (avirodha) by the smrti-s 
and logic, (iii) Spiritual practice (sadhana) and (iv) Fruit (phala). 
The first quarter (padd) of the first chapter demonstrates that 
Brahman is the object of the fullest import of those scriptural 
passages that contain clear pointers to Brahman. What 
characterises this clearness is that the signs of Brahman in these 
passages are not overshadowed by conceivable, fitting pointers 
therein to the individual self, etc. Scriptural passages like, “All 
this has got Existence as the Self [Chandogya Upanisad VL9.4)” 
mention clear characteristics of Brahman like ‘being the Self of 
all’. These clear signs are seen to be in accord with the first 
adhikarana-s sole aphorism that contains the term ‘Brahma’, 
which means ‘that which is not delimited by space, time and 
objects’. Hence, this adhikarana duly relates to the first quarter 
ipada). As this is the first adhikarana, the question of its relation 
to a preceding adhikarana does not arise. 
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The final ascertained position (siddhanta) of the first 
adhikarana is taken up in the sequel. Consider a statement such 
as, “A rich man is happy.” Here, the subject (uddesyd) is ‘rich 
man’ and what singles him out is ‘richness’. That he is happy is 
what is predicated {vidheya)', the characteristic of what is 
predicated is ‘happiness’. It is apparent that richness, which 
characterises the subject, is presented here as resulting in 
happiness, which characterises the predicate. The rule is that in 
such sentences, in the absence of anything to the contrary, the 
distinguishing feature of the subject is presented as leading to the 
distinguishing feature of the predicate. The sruti declares, “The 
knower of the Self transcends sorrow, (Chandogya Upanisad 
VII.1.3).” As per the illustrated rule, the scripture conveys that 
the knowledge of the Seif, the characteristic of the subject, 
results in the transcendence of sorrow, the characteristic of the 
predicate. 

The Veda, through statements such as, “Let the person who is 
desirous of heaven sacrifice” makes known that Vedic sacrifice 
is a means to attain heaven. A cause must persist till the dawn of 
the effect. The Vedic sacrifice, however, ends prior to the 
performer of the sacrifice attaining heaven. To substantiate the 
cause and effect relation between the sacrifice and heaven as 
learnt from the Veda, the Mimarhsaka-s resort to ‘presumption 
from what is heard of in the scripture {smtarthapaltiy and admit 
an unseen potency {apurva) that arises at the completion of the 
sacrifice and persists till the doer attains heaven. [‘Presumption 
{arthapattiy is accepted by the Mimamsaka-s and Vedantin-s as 
a means of valid knowledge. It is of two kinds; ‘presumption 
from what is seen {drstarthapattiy and ‘presumption from what 
is heard {srutarthapattiy. Suppose a person sees a snake in front 
of him at a place where there is only a rope. Subsequently, as a 
result of closer inspection, he learns, “This is not a snake.” Such 
negation of the snake would be unreasonable if the snake seen 
were real. So, one presumes that the snake is false. This is an 
example of ‘presumption Irom what is seen {drstarthapattiy. On 
hearing, “The stout Devadatta does not eat during the day”, one 


presumes that Devadatta eats at night. This is an instance of 
‘presumption from what is heard {srutarthapattiy.] Now, if 
bondage were real, there would be no possibility of knowledge 
bringing about its cessation as characterised by the 
transcendence of all sorrow. In view of the link between the 
knowledge of the Self and the cessation of bondage, 
‘presumption from what is heard of in the scripture’ establishes, 
like unseen potency, that bondage is something erroneously 
superimposed on the Self. The superimposed bondage is akin to 
a snake that is falsely superimposed on a rope and which is 
sublated solely by correct knowledge. 

Where the right knowledge of a rope is what sublates a 
superimposed snake, the superimposed snake’s substratum that is 
apprehended as ‘this’ in the false knowledge, “This is a snake”, 
is none other than the rope. The realisation of Brahman is, as 
presumed from the teaching of the scripture, what sublates the 
superimposition of the form, “I am a knower”, “I am an agent”, 
“I am an enjoyer”, etc. So, in keeping with the rope-snake 
example, the individual self, the superimposition’s basis that 
appears as ‘I’ in the false knowledge, is actually not different 
from Brahman. 

Being susceptible to the defects of the senses, perception that 
reveals the difference between the self and Brahman is incapable 
of repudiating the revelation of their identity by the Veda, which 
is faultless, as it is not the product of any fallible person. Based 
as it is on perception, even the inference that makes known the 
difference between the self and Brahman cannot stand against 
the scriptural establishment of their identity. As for scriptural 
statements such as, “Two birds (the individual self and the 
Supreme) that are ever associated and have similar names cling 
to the same tree (the body). Among these, one (the individual 
self) eats the fhiit of divergent tastes (of happiness and misery). 
The other (the Supreme) looks on without eating {Mundaka 
Upanisad III. 1.1)”, they merely restate the commonly accepted 
difference between the self and the Supreme in order to facilitate 
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the repudiation of such difference by the passages teaching unity. 
Hence, they do not contradict the actual unity of the individual 
self and Brahman that is revealed by the Vpanisad-^ in passages 
such as the following: “This is that great, unborn Self, the 
infinite Being that is identified with the intellect, is amidst the 
organs and is the self-effulgent light within the intellect 
(Brhadaranyaka Upanisad IV.3.7 and rv.4.22 combined)”; 
“You are That {Chandogya Upanisad VI.8.7)”; “I am Brahman 
(Brhadaranyaka Upanisad 1.4.10)” and, “This self is Brahman 
(Mmdukya Upanisad 11).” Thus, the realisation arising from 
enquiry into the subject of the unity of the self and Brahman can 
decidedly yield the benefit of the termination of bondage, which 
is a superimposition. So, the passages of the Upanisad-% such as, 
“The Self should be heard of, reflected on and firmly 
concentrated upon (Brhadaranyaka Upanisad II.4.5)” and, “That 
Self should be known. That should be inquired into for 
realisation (Chandogya Upanisad VIII.7.1)” do prescribe an 
enquiry with a subject and benefit. This is suggested by the first 
aphorism, “athato brahmajijnasa”, which specifies the 
requirement of performing this enquiry. 

[When duly separated, the words of the first aphorism are 
^atha , ^atah' and ^brahmajijhasS' .] The lexicon Amarakosa 
points out, “The word ‘atha^ has the senses of commencement, 
auspiciousness, sequence, query and totality (III.3.247).” In the 
first aphorism, the word 'atha' cannot mean ‘commencement’, 
as the desire to know Brahman (brahmajijnasa) is not something 
accomplishable by action. 

[Were the word ‘atha' to mean ‘commencement’, the sutra 
would then convey that the desire to know Brahman is to be 
begun. However, desire, per se., is not something that can be 
prescribed, unlike an activity such as enquiry. So, 'atha' in the 
sense of commencement would not be befitting. The term 
'brahmajijhasaj which literally means ‘the desire to know 
Brahman’, can connote ‘enquiry about Brahman’. Then, what the 


aphorism conveys, with the portion ‘should be performed 
(kartavyahy assumed, is that enquiry about Brahman should be 
performed. In this case, if the word ^atha^ were to mean 
commencement, it would be superfluous.] 

Next, the word ^atha' cannot mean ‘auspiciousness’ here. 
Were "atha’’ to mean ‘auspiciousness’, it would not be 
syntactically required in this aphorism whose import is that 
enquiry should be performed. This is because, with regard to the 
act of enquiry to be performed, 'atha' would then not pertain to 
any causative factor, be it the agent of the act of enquiry or the 
object to which the act is directed or the instrument of the act or 
what the act is meant for or from where the act proceeds or the 
locus wherein the act occurs. However, even though meaning 
something necessary in a sentence, ‘'atha' can, by its 
employment, result in auspiciousness. This is because the mere 
hearing or utterance of ^atha' is auspicious, like the hearing of 
the sound of a conch or a vlna. Thus, though effecting 
auspiciousness, '’atha" has, as a constituent of the sentence 
prescribing enquiry, a meaning other than auspiciousness. 

[Traditional works commence with a mahgala, an auspicious 
introduction in the form of an invocation. This is meant to 
remove impediments to the completion of the work and is 
explicitly included in the work itself to set an example to the 
pupils studying the text. It is said, “The word ‘aum’ and the word 
*athd’ are regarded as auspicious, for, in the beginning, they 
burst forth from the throat of Brahma.” The word "atha' can and 
does constitute the mahgala of the Brahmasutra-s. 
Auspiciousness is effected by the mere hearing or the utterance 
of that word. 

The expressed or implied meaning of the word "atha’’ should 
syntactically relate to the meaning of the sentence, ‘'’atha atah 
brahmajijna^” Here, ‘auspiciousness’ is not the meaning of the 
word ^atha\ for this meaning does not suitably fit in with the 
rest of the sentence. Indeed, if ^atha' were to mean 
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‘auspiciousness’, the first aphorism would have the irrelevant 
import that the desire to know Brahman is practised, as it is 
auspicious. Hence, though effecting auspiciousness, 'atha' has 
some other expressed or implied meaning.] 

Among the meanings of "atha' enumerated in the Amarakosa 
lexicon, the sense of ‘sequence’ is appropriate in the first 
aphorism. There is a dictum that what sequentially follows 
something arises from the latter. 

[The sequence referred to in the dictum is that of the primary 
kind in which no spatial or temporal interval separates the 
entities in question. It is between a cause and an effect that such 
immediate succession is seen. A pot arises from clay. There is no 
space separating the pot, the effect and the subsequent factor of 
the clay-pot pair, from clay, the cause and the antecedent factor. 
Further, the pot arises while the clay is present and not some 
time later. In the case of a sequence not involving causality, a 
spatial or temporal interval is encountered. Consider a cow going 
behind a horse on a path. There is a spatial gap between the two 
and, further, the cow crosses a point only a few seconds after the 
horse. The horse-cow succession is said to be secondary in view 
of the separation. As the maxim pertains to the primary kind of 
sequence, it is not contradicted by the fact that the cow 
sequentially follows the horse but, nonetheless, does not arise 
from the horse. 

While establishing that ‘‘athd’ has the sense of ‘sequence’ in the 
first aphorism, an objection that is dealt with in the sequel is, 
“The word "atha^ is often used to differentiate what follows it 
from what preceded it. This is the sense in which ^atha' is 
employed in the first aphorism. The performance of enquiry 
about Brahman is connoted by 'brahmajijnasa^ and it is the 
result of something, its causative basis. That causative basis is 
the pertinent, antecedent factor that is differentiated by 'atha" 
from the following enquiry about Brahman.”] 


As is understandable from the maxim, ‘‘atha" in the sense of 
‘sequence’ inalienably relates to causality. So, it points to a 
pertinent, antecedent factor that is the causative basis of 
brahmajijnasa. Moreover, being the cause, the antecedent factor 
must be one that is present whenever there is brahmajijnasa. 
Thus, when ^athd’ is used in the sense of ‘immediate 
succession’, even the difference between brahmajijnasa and the 
antecedent factor is readily discernible. The primary purpose of 
'atha' is, however, not the differentiation of brahmajijnasa from 
what is pertinent and antecedent to it, namely its causative basis. 

[Were ^atha' merely meant to differentiate, it would be 
unapparent that the distinguished, antecedent factor is the 
causative basis of the performance of enquiry. After all, just 
because two entities are shown to be different, it does not follow 
that one of them is the cause of the other. Further, there is no 
benefit in merely differentiating brahmajijnasa from its 
causative basis.] 

When the ultimate sequence is considered (that is, when ^atha^ 
is taken to denote a primary sequence marked by causality and 
not merely a secondary sequence in which there is a spatial or 
temporal gap between the subsequent and antecedent factors), 
then ‘‘athd’ fittingly applies only to that in whose presence, 
brahmajijnasa definitely bears fhiit and in whose absence, 
brahmajijnasa does not fhictify. That is none other than the 
tetrad of spiritual means comprising; (i) discrimination between 
what is eternal and what is impermanent, (ii) dispassion, (iii) the 
hexad of qualities such as control of the mind and (iv) the desire 
for liberation. 

An objection is, “If rites were to yield only an impermanent 
fhiit, one could become dispassionate towards such a result. 
However, some passages of the sruti reveal that the drinking of 
soma during a rite, the performance of the caturmasya sacrifice, 
etc., yield a permanent fimit. Hence, dispassion cannot arise 
towards such a fruit of rites, everlasting heavenly joy. Also, there 
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is no scope for the desire for liberation, characterised by the soul 
abiding in its intrinsic nature as Brahman, for the soul, which 
performs rites and attains their fruit, is not Brahman.” 

The word 'atah' has been used in the first aphorism to 
repudiate such an objection to the effect that none can possess 
the tetrad of spiritual means vital to fruitfully engage in 
brahmajijnasa. The import of '■atah' (literally meaning 
’therefore’) is that the tetrad of spiritual means is indeed viable. 

The sruti declares, “Just as in this world, the result of what is 
acquired through action perishes, in the veiy same way, the 
result acquired through virtuous deeds (such as sacrifices) comes 
to an end in the world attained after death (Chandogya Upanisad 
VIII. 1,6).” It makes known the inviolable rule that whatsoever is 
produced is impermanent. The smrti conveys, “Persistence till 
the dissolution of the elements is spoken of as immortality 
{Visnu Purana II.8.95).” In keeping with the cited passages of 
the sruti and the smrti, it can be understood that only relative 
permanence of the fruit is meant when the Veda says, “We have 
drunk soma and have become immortal (Rg-veda-samhita 
VII1,48.3)” and, “The merit of the one who perfonns the 
caturmasya sacrifice is inexhaustible (Satapatha-brahmana 
II.6.3.1).” This apart, the scripture says, “The knower of 
Brahman attains the highest (Taittirlya Upanisad II. 1.1)” and 
thereby conveys that the knowledge of Brahman results in 
liberation. So (as rites do not and cannot yield a truly permanent 
result and as knowledge by itself results in one’s attaining the 
highest, that is, Brahman, and thus being liberated), dispassion 
towards the fruit of action and the desire for liberation 
characterised by abidance as Brahman are quite feasible. 

In the manner considered, the first two words, 'atha atah\ of 
the first aphorism convey, ‘Following the attainment of the tetrad 
of spiritual means that are feasible’. 


The third term ‘'brahmajijnasa' is a compound that is separable 
into its constituent words as: 'jijnasa', the desire to know, 
"brahmanah\ Brahman. Brahman is defined in the second 
aphorism as, “Brahman is that from which proceeds the 
origination, subsistence and the dissolution of the world (1.1.2).” 

[The word ‘brahmanah’ is in the genitive case. The genitive case 
can signify relationship in general. If it does so here, 
"brahmanah' would mean ‘related to Brahman’ and 
^brahmajijnasa’ would mean ‘the desire to know all that is 
connected with Brahman’. Such an interpretation, which was 
advanced by a commentator who antedated Bhagavatpada, is, 
however, unsatisfactory. What is principally desired to be 
known. Brahman, ought to be explicitly specified. That is not 
done if the genitive case is seen as signifying relationship. 
Moreover, what is secondary, that which is just related to 
Bra hm a n^ becomes specified as if it were what is prijnarily 
sought to be known. To avoid such unsatisfactory interpretations, 
it is necessary to settle the sense in which the genitive case is 
utilised here. This is done in the sequel. It is determined, first in 
the light of Sanskrit grammar and then by considering scriptural 
passages, that the genitive case has, in the present context, the 
sense of the accusative case and so "brahmanah” means 
‘Brahman’.] 

The word jijhasa’ is a noun that is formed from the verbal 
root jha, to know,’ by the addition of an affix termed ‘‘san’, 
which carries the sense of ‘desire’. Affixes that give rise to 
nouns from verbal roots are termed ‘‘kri’ affixes; ‘jan’ too is a 
‘^krf affix. As ‘son’ is a ‘Ar/’ affix, jijhasa’ is a word that ends 
with a '’krf affix. The word ‘brahmanah’ that is in the genitive 
case is used with the word jijhasa’ and, thus, is used with a 
word ending in a ‘krt’ affix. There is a rule of Sanskrit grammar 
that, “A word that denotes the agent of an act or the object of an 
act is put in the genitive case when it is used along with a word 
that ends with a ‘‘krt’ affix {Panini-sutra 11.3.65).” So, the 
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genitive case of 'brahmanah' has the sense of the accusative 
case and "brahmanah" means ‘Brahman’, the object sought to be 
known. 

The scriptural passages considered by the first aphorism 
include: “Wish to know well that from which all these beings are 
bom, by which they live after taking birth, towards which they 
proceed and into which they merge at the time of their 
dissolution. That is Brahman (Taittirlya UpanisadlllA.iy"; “My 
dear, the Self should be realised; It should be heard of, reflected 
on and firmly concentrated upon (Brhadaranyaka Upanisad 
II.4.5)”; and, “That Self should be known. That should be 
inquired into for realisation {Chandogya Upanisad VIII.7.1).” 
From these, it is apparent that what should be known is 
Brahman. Accordingly, the genitive case must express here the 
sense of the accusative case and "brahmanah^ must mean 
‘Brahman’. 

The word "jijfiasa" etymologically means ‘the desire to know’. 
The affix 'san' of the word expresses ‘desire’. Knowledge that 
culminates in the direct realisation of Brahman is the object of 
the desire. 

[In the Sanskrit text, the above paragraph comprises sentences 
that are reproduced from the Brahmasutra-bhasya. Thus, the 
words are those of Bhagavatpada. 

One cannot desire what is totally unknovm. If there is to be a 
desire to know Brahman, there must first be knowledge of 
Brahman. However, if Brahman is already known, there cannot 
be the desire to know Brahman. That is why not mere knowledge 
but knowledge that culminates in realisation is said to be the 
object of the desire expressed by the ^san" affix. Superficial 
knowledge of Brahman is the seed of the desire, while direct 
realisation is what marks the fulfilment of the desire. 


Consider the statement, “He is going home.” The object of the 
verb ‘going’ is ‘home’, the destination. The result of the act of 
going is the person’s reaching home. Thus, the object and the 
fruit of ‘going’ are different. In the case of desire, the situation is 
dissimilar. The fruit itself is the object desired. For instance, the 
fruit had by a person on the consummation of his desire for 
heaven is his attainment of heaven. The person’s original wish is 
not for heaven per se but for his attainment of heaven. Thus, the 
attainment of heaven, the fruit, is itself the object of the desire. 
Here, knowledge culminating in the realisation of Brahman is the 
fruit. As the fruit and the object of desire are not disparate, 
realisation of Brahman, the fruit, is what is presented here as the 
object of the desire.] 

Direct realisation of Brahman is the Brahman-consciousness 
that manifests and is characterised by the cessation of the veikof 
ignorance. It is the finale of a plenary mental mode that 
constitutes the non-relational, immediate knowledge of 
Brahman. 

[Direct realisation is something that occurs. As such, it is not the 
eternal consciousness that is the very nature of Brahman. It is the 
pure consciousness that manifests in the plenary mental mode 
with Brahman as content. The Parasara Upapurana teaches, 
“From the declaration of the Veda, there arises a mental mode 
that has the unity of the individual self and Brahman for its 
content. In it, there is the manifestation of consciousness that is 
self-established and beneficent. That indeed is the realisation of 
Brahman. That is what destroys ignorance (XIV.33-35).” 

An objection dealt with in the sequel is as follows. What 
everyone desires is happiness or the cessation of sorrow. The 
ultimate human objective is the attainment of eternal bliss or the 
absolute cessation of sorrow. The Vedanta-sastra is concerned 
with liberation. So, eternal bliss or the absolute cessation of 
sorrow is what ought to have been presented in the aphorism as 
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the object of desire. On the other hand, the word '’jijhasa' is used 
and thereby knowledge is stated to be the object of the desire. 
Such knowledge that is a mental mode with Brahman as content 
is neither bliss nor the cessation of sorrow. So, it is unfit to be 
specified as the object of desire.] 

In itself, this mental mode is neither bliss nor the absence of 
sorrow. However, it destroys the cause of all evils, ignorance 
that veils self-effulgent bliss, and manifests Brahman- 
consciousness. Since it manifests eternal and unsurpassable bliss 
and since, by eradicating ignorance, it is the cause of the 
absolute cessation of all sorrow, it can be regarded as the highest 
objective. To highlight this and because the object of a desire is 
the fruit aimed at, it was stated that the object of the desire 
expressed by the "sarC affix of ‘jijnasa’ is ‘knowledge 
culminating in direct realisation’. The Brahmasutra-bhasya 
clarifies, “The direct realisation of Brahman is the highest 
objective of human life, for such realisation totally eradicates all 
evils such as ignorance which constitute the seed of 
transmigratory existence (1.1.1).” 

[Thus far, the ^an-affix’s primary sense of ‘desire’ has been 
considered. With ^jijnasa^ meaning ‘the desire for knowledge 
culminating in direct realisation’, the overall import of the first 
aphorism is, “Following the possession of the tetrad of spiritual 
means that are feasible, there is the desire for knowledge 
culminating in the direct realisation of Brahman.” This, however, 
cannot be the final import of the aphorism. If it were, there 
would be a mismatch between the aphorism and the scriptural 
passages that it deals with. While the passages prescribe enquiry, 
the aphorism would not be doing so. It would be merely making 
a statement about the occurrence of a desire. This issue is dealt 
with in the sequel.] 

The scriptural passages that the first aphorism deals with 
specify that enquiry into Brahman should be done. So, for the 
sake of concord with the scriptural passages, the first aphorism 


too must contain the portion, ‘should be done’. As the phrase 
‘should be done’ is not explicitly found, it is treated as 
incorporated into the aphorism from the scriptural passages. 

[There is no text torture involved in assuming the word 
‘kartavyah (should be done)’, for many are the aphorisms that 
indisputably require additional words to be brought in for 
completion. Similar is the case even with the aphorisms of 
Purvamlmaihsa. 

With the inclusion of ‘should be done’, the aphorism would be 
enjoining the desire to know Brahman. This, however, would be 
inappropriate. The reason is that a desire is not something that 
can be enjoined, unlike the performance of a rite or 
contemplation or enquiry. This point is dealt with in the sequel.] 

The phrase ‘should be done’ that is added does not fit in with 
the portion ‘the desire to know Brahman’. Hence, while the ‘sa«’ 
affix of ^jijnasa^ primarily denotes ‘desire’, it is understood in 
the secondary sense of ‘enquiry’ to which the desire leads. 

[Where the primary meaning of a word is untenable in a 
sentence, its implied meaning is considered. One form of 
implication is called ‘exclusive implication {jahallaksanay. It is 
described thus in Bhagavatpada’s Svatmanin^ana, “The literal 
meaning of a word is completely discarded and another meaning 
that is consistent with it is understood. This is exclusive 
implication (33).” Exclusive implication is illustrated in the 
Svatmaninipana by means of the sentence, “The hamlet 
(ghosah) is on the Ganges (gangSyam)” The hamlet cannot be 
on the waters of the river. Hence, the literal meaning, ‘on the 
Ganges’, is completely discarded and the implied sense, ‘on the 
bank of the Ganges’, is understood. The implied meaning ought 
to be one that is consistent with the primary meaning. Hence, ‘in 
the desert’ carmot, for instance, be the implied meaning of ‘on 
the Ganges’. 
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In the present case too, what is resorted to is exclusive 
implication. The primary meaning, ‘desire’, is untenable and so 
the basic condition for considering ah implied meaning is met. 
Herein, the primary meaning, ‘desire’,' is dropped and the 
implied meaning, ‘enquiry’, is adopted. The desire to know 
Brahman results in enquiry about Brahman. This was stated to 
point out that the implied meaning, ‘enquiry’, is one that is duly 
consistent with the primary meaning.] 

The overall import of the first aphorism is thus, “The qualified 
person who is endowed with the tetrad of spiritual means should 
perform enquiry into Brahman for attaining the realisation that 
terminates bondage.” 

Enquiry into Brahman results in the knowledge of Brahman. If 
the individual soul were different from Brahman, the soul’s 
bondage cannot cease because of such knowledge. It can do so 
only if the soul is actually Brahman. The aphorism refers to 
realisation that terminates bondage. So, it indicates that the 
scriptural passages with which it deals prescribe enquiry whose 
subject matter is the identity of the soul and Brahman. 

Next, for the soul to be Brahman and for its bondage to be 
removable solely by knowledge, its bondage must be a false 
superimposition, as brought out by scriptural declarations like: 
“The knower of the Self goes beyond sorrow {Chandogya 
Upanisad VII. 1.3)” and, “The enlightened one becomes freed 
from name and form (the creations of ignorance) (Mundaka 
Upanisad III.2.8).” So, the aphorism also indicates that the 
scriptural passages with which it deals prescribe enquiry whose 
utility is the removal of bondage. 

Thus, the final ascertained position aphorised is that the 
scriptural passages such as, “My dear, the Self should be 
realised; It should be heard of, reflected on and firmly 
concentrated upon {Brhadaranyaka Upanisad II.4.5)” and, “That 


Self should be known. That should to be inquired into for 
realisation (Chandogya Upanisad VIII.7.1)” prescribe enquiiy 
that does have a subject, the unity of the self and Brahman, and a 
utility, the removal of bondage. 

Objection: The basis for establishing that the enquiiy has the 
identity of the soul and Brahman for its subject matter and the 
eradication of bondage for its utility is that bondage in its 
entirety is a false superimposition. However, such a false 
superimposition is impossible. The Self is conscious and the 
non-Self is inert. The two are contradictory in nature like light 
and darkness. It is untenable that the Self can become identified 
with the non-Self and the non-Self with the Self. When these 
substantives themselves cannot become identified, a mixing up 
of their attributes, such as consciousness and inertness, is totally 
ruled out. Therefore, there can be no false superimposition of the 
kind presumed. 

[For any false superimposition to occur, there must be a 
substratum. A snake is, for instance, falsely superimposed on a 
rope, the substratum. The water of a mirage is falsely 
superimposed on a desert, the substratum. In the sequel, the false 
superimposition of the non-Self on the Self is considered. The 
objector seeks to show that there is no possibility of the Self 
being the requisite substratum.] 

Agency, the condition of being an enjoyer, etc., are stated to be 
the attributes of the non-Self. Since a mix up of the attributes of 
the non-Self and the Self is impossible, the superimposing of 
agency, etc., on the Self is unfeasible. So, the Self is not the 
substratum of false superimposition. 

[A person who clearly knows a rope cannot mistake it to be a 
snake. Ignorance about the exact nature of a rope is a must for 
that rope to constitute the substratum of any false 
superimposition on it. In what follows, the case of the Self is 
considered.] 
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The Self is self-effulgent; It requires nothing else for its 
illumination. As such, there can be no ignorance in respect of It. 
Hence, the Self cannot constitute the substratum for false 
superimposition. 

[For an entity to be misapprehended as something else, there 
must be some similarity between the two. An uncoiled snake is 
almost cylindrical in shape and so is a rope. This is a similarity 
between the two that plays a significant role in a person falsely 
superimposing a snake on a rope. In the absence of similarity, 
false superimposition does not occur. For instance, none 
mistakes a rope to be a firefly. The question of similarity 
between the Self and the non-Self is now taken up.] 

The Self is bereft of constituents and is totally devoid of 
qualities. As such, there is no quality or anything else because of 
which the Self has any similarity with the non-Self. Hence, the 
Self cannot be the substratum of false superimposition. 

[None mistakes an unseen rope to be a snake. The rope must be 
perceptible to a person for him to falsely superimpose a snake 
upon it. Thus, the substratum of a false superimposition must be 
something perceivable. It is pointed out in what follows that this 
criterion is not met in the case of the Self.] 

The Self is not graspable by the senses. Hence, It cannot be the 
substratum of false superimposition. 

[Consider a person misapprehending a shell as, “This is silver.” 
For such a false superimposition of silver on the shell to occur, 
the person must have known silver earlier. On at least one earlier 
occasion, say when he was visiting a shop, he must have actually 
come across silver. He should have then had the right knowledge 
of it as, “This is silver.” In this right knowledge, there is the 
proper identification of ‘this’, the substratum considered in 
general, and ‘silver’, a particular attribute. This right knowledge 
of silver would have produced a mental impression, the basis of 


recollection. Subsequently, on the person’s indistinctly seeing a 
shell that resembles silver in that it too is bright, this mental 
impression is triggered. He then misapprehends the shell as, 
“This is silver.” 

If the person did not know silver earlier, he could not have 
misapprehended the shell as, “This is silver.” He coiild, however, 
have mistaken the shell to be something else that he had actually 
apprehended earlier and which the shell resembles. 

In the case of the false superimposition of the non-Self on the 
Self, the requisite impression bom of an earlier right knowledge 
of the non-Self is absent. If the non-Self alone, unidentified with 
the Self, were to have been the object of an earlier right 
knowledge, as in the case of the silver seen in the shop, then the 
non-Self would be real, like the silver in the shop. The formation 
of an impression bom of the right knowledge of a real non-Self 
cannot be admitted by one who regards the soul as identical with 
Brahman and bondage to be removable solely by knowledge. It 
cannot even be contended that the requisite mental impression 
could have stemmed Irom a right knowledge had earlier of the 
identity of the non-Self and the Self. This is because only if there 
be real identity between the non-Self and the Self can there be 
any right knowledge of such identity. However, no real identity 
of the non-Self and the Self is admitted at all. As no requisite 
impression is available, the non-Self cannot be falsely 
superimposed on the Self. This is succinctly brought out in the 
sequel.] 

In the world, the following is regarded as necessary for any 
false superimposition (like that of silver on a shell): the presence 
of an impression bom of a right knowledge had earlier of what is 
superimposed. This right knowledge had earlier (such as, “This 
is silver”) is of the identity of the substratum considered in 
general (say, as ‘this’) and a specific attribute of what is 
superimposed (‘silver’, for example). In the case of the false 
superimposition of the non-Self on the Self, there can be no such 
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impression bom of an earlier right knowledge of what is 
superimposed. So, the Self cannot be the substratum of the false 
superimposition of the non-Self 

The existence of something is established by defining it and by 
some means of valid knowledge (such as perception or 
inference). As false superimposition is undefined and not 
revealed by any means of valid knowledge, it is unsubstantiated. 
When false superimposition is itself unproven, the subject matter 
of the identity of the soul and Brahman as also the utility of the 
removal of bondage become unfounded. Hence, the scriptural 
passages with which the first aphorism deals do not enjoin 
enquiry into Brahman. 

VsdSntin s Rebuttal'. Though the solar orb is fiercely fiery and 
bright, an ow! experiences it as dark. [This example is based on 
an ancient belief that the owl, which is a nocturnal bird, sees 
clearly at night even when it is pitch-dark but finds everything 
shrouded in darkness during the day.] In like manner, an 
unenlightened person finds the ever self-effulgent Self veiled by 
ignorance. His experience of the form, “I am ignorant of the 
Self establishes the veil of ignorance. This ignorance cannot be 
denied. Thus, ignorance of the tme nature of the substratum, the 
Self, ^ is decidedly present and this is one of the factors 
contributing to the false superimposition of the non-Self on the 
Self 

[The preceding paragraph refuted the objection that as there is no 
ignorance in respect of the Self, the Seif cannot be the 
substratum of any false superimposition. The objection taken up 
in the sequel is that the non-Self cannot be falsely superimposed 
on the Self as there is no similarity between the Seif and the non- 
Self] 

Space is formless and immaculate. Yet, undiscriminating 
persons ascribe to it pollution, the shape of a huge inverted bowl, 
a blue colour, etc. There is no similarity between space and what 


is falsely superimposed upon it. Thus, similarity is not an 
invariable requirement for something to be the substratum of a 
false superimposition. Accordingly, lack of similarity between 
the Self and the non-Self is not a valid ground to contend that the 
Self cannot be the substratum of a false superimposition. 

[The objection that is countered next is that as the Self is not 
perceivable by means of the senses. It cannot serve as a 
substratum.] 

Space is not apprehensible by means of any of the senses. 
Nonetheless, as seen, it is a substratum on which pollution, etc., 
are falsely superimposed. Hence, it is unessential that the 
substratum of false superimposition must be perceptible. 
Accordingly, imperceptibility does not preclude the Self from 
being a substratum. 

[The objection that is rebutted next is that as the Self and the 
non-Self are contradictory in nature like light and darkness, 
neither they nor their attributes can be falsely identified with 
each other.] 

Space is formless, while dust has form. Being formless and 
being with form, the two are contradictory in nature. 
Nonetheless, dust-pollution is falsely superimposed on space. 
Likewise, though what is conscious and what is inert are 
contradictory in nature, they are nevertheless falsely identified. 
An unenlightened person has a notion such as, “Remaining in 
this house itself, I apprehend what is outside the window.” It 
cannot be denied that he falsely unifies the Self and the non-Self. 
But for his falsely superimposing the body’s attribute of being 
limited in size upon the Self, how could he have referred to the 
Self, which has no spatial limitation, as being located within the 
confines of a house? Likewise, without falsely superimposing 
the capacity to know that belongs to the Self upon the body, how 
could he have referred to the body, which is inert, as a knower? 
Thus, notwithstanding the fact that the Self and the non-Self are 
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contradictory in nature, they and their attributes are falsely 
identified with each other. 

[In the sequel, the objection refuted is that as there is no 
impression bom of an earlier right knowledge, there can be no 
false superimposition of the non-Self upon the Self.] 

At no time is there any right knowledge that reveals the 
pollution, bowl-like shape, blueness, etc., of space. So, there can 
be no impression bom of such a right knowledge. Nonetheless, 
there is false superimposition of pollution, etc., on space. Thus, 
an impression that is bom of an earlier right knowledge (like, 
“This is dusty”) in which the substratum considered in general 
(say, as ‘this’) is identified with a specific attribute (such as 
dusty, bowl-like or blue) is not imperative. 

For a false superimposition (such as that of pollution upon 
space), there should have somehow been some experience of the 
said identification. This is sufficient to produce the needed 
impression. The requirement of just an earlier experience of what 
is superimposed is not cumbrous like the requirement that there 
should have been an earlier right knowledge. The simpler but 
adequate condition is satisfied in the case of the false 
superimposition of the non-Self upon the Self The present false 
superimposition is triggered by the impression bom of the 
experience of an earlier false superimposition. The earlier false 
superimposition is triggered by the impression of an even earlier 
false superimposition. The sequence comprising the impression 
of an earlier false superimposition and a subsequent false 
superimposition is without any beginning in time. 

As the requisite impression of an earlier false superimposition 
is available and as there is even some similarity in the purity, 
lucidity, subtlety, etc., of the Self and the intellect (which is able 
to bear a reflection of the Self), the superimposition of agency 
and the rest upon the Self cannot be challenged. 


[It was objected that false superimposition is not revealed by any 
means of valid knowledge and so, is baseless. In the sequel, it is 
demonstrated that the objection is invalid. One is directly and 
immediately aware of one’s happiness, sorrow, thoughts, sense 
of agency, ignorance, etc., even without recourse to any means 
of valid knowledge such as perception, inference or the scripture. 
In such cases, the apprehension is termed ‘direct perception by 
the witness-consciousness {saksipratyaksa)'. In the sequel, it is 
elucidated how ‘direct perception by the witness-consciousness’ 
reveals the false superimpositions of the body, senses, mind, 
vital air (prana) and ignorance on the Self.] 

There is indeed no need to look for a means of valid 
knowledge to establish false superimposition because it is 
immediately apprehended by the witness-consciousness. The 
false superimposition of the body and its attributes on the Self is 
patent in one’s notions like: “I am a human”; “I am a Brahmin”; 
“I am bom”; “1 die”; “I am sick”; “I am stout”; “I am lean”; “1 
am fair”; “I stand”; “I go”; and, “I jump.” 

[The first two illustrations show the false superimposition of 
bodily generic attributes upon the Self. The next three instances 
that refer to birth, death and sickness bring out the false 
superimposition of the conditions through which the body 
passes. The sixth, seventh and eighth examples reveal the false 
superimposition of the size and complexion of the body on the 
Self The last three instances highlight the false superimposition 
of the activities and inactivity of the body upon the Self 

One does not explicitly think, “I am the body.” Nonetheless, one 
does erroneously identify the body with the Self It is because of 
the identification of the body with the Self that the attributes of 
the body can be superimposed as if they are one with the Self] 

The false superimposition of the attributes of the senses is 
apparent in one’s ideas such as; “I am dumb”; “I am impotent ; 
“I am deaf’; “I am one-eyed”; and, “I am blind.” 
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[Dumbness pertains to the organ of speech and impotency to the 
organ of procreation. The first two instances reveal the false 
superimposition of the attributes of the organs of action. 
Deafness relates to the organ of hearing, while lack of vision in 
one eye and blindness relate to the organ of sight. The third, 
fourth and fifth examples show the false superimposition of the 
attributes of the organs of perception. Lack of vision in one eye 
is mentioned to illustrate the superimposition of partial sensory 
defects. 

One does not spontaneously have notions such as, “I am the 
organ of speech" and, “I am the eye.” Nevertheless, one does 
identify the organs of action and perception with the Self. It is 
the false superimposition of the senses on the Self that provides 
the basis for the false superimposition of the sensoiy attributes. 
Moreover, the superimposition of the senses precedes the 
superimposition of the body.] 

The false superim posit ion of the interna! organ and its 
attributes is clear from one's notions like: 'T desire”; “I think”- “I 
resolve”; “I do”; “I believe”; “I doubt”; “I fear”J and, “I am 
ashamed*” 

[The Brhadaranyaka Upanisad says, “Desire, resolve, doubt, 
faith, lack of faith, steadiness, unsteadiness, shame, intelligence 
and fear are all but the mind (1.5.3).” Agency too belongs to the 
changeful internal organ and not to the changeless Self. The 
internal organ is falsely superimposed as being identical with the 
Seif. That is why the Self is taken to be the T that is the agent. 
With the false superimposition of the internal organ as basis, the 
attributes of the internal organ, such as desire, are falsely 
superimposed upon the Self. 

The false superimposition of the internal organ makes possible 
the false superimposition of the senses, followed by the false 
superimposition of the body and then the attributes of the body. 


The examples given up to now are mostly those reproduced from 
the Brahmasutra-bhasya.] 

The false superimposition of the attributes of the vital air 
(prana) is patdnt in one’s ideas such as: “I am hungry”; “I am 
troubled by thirst”; “I exhale”; and, “I inhale.” [Hunger and thirst 
are said to be the functions of the vital air, as are exhalation and 
inhalation.] The false superimposition of ignorance and the 
attributes of the effects of ignorance are seen in notions like, “I 
am dull.” 

Thus, ’immediate perception by the witness-consciousness 
{saksipratyaksdy establishes the false superimposition of the 
non-Self upon the Self. 

[‘Immediate perception by the witness-consciousness’ is the 
primary proof of false superimposition. Hereafter, it is shown 
how the possibility of false superimposition is evidenced by 
‘presumption {arthapdttiy and by ‘inference (anumanay, which 
are means of valid knowledge. ‘Presumption’ (in particular, its 
subtype, ‘presumption from what is seen’) is taken up first. This 
means of valid knowledge was considered earlier in pages 32 
and 33. After presenting how ‘presumption’ evidences false 
superimposition, it is demonstrated that all dealings, inclusive of 
those of the learned, are signs from which the presence of false 
superimposition can be inferred.] 

Dur in g dreamless sleep, by virtue of the absence of false 
superimposition, there is no empirical dealing whatsoever. As all 
the forms of worldly and scriptural behaviour that are connected 
with means of valid knowledge would be inexplicable otherwise, 
one presumes the existence of false superimposition for such 
behaviour. Thus, ‘presumption’ evidences false superimposition. 

As evidenced by ‘direct perception by the witness- 
consciousness’ and by ‘presumption’, during the states of 
waking and dream, there is false superimposition and there is 
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empirical behaviour. In deep sleep, false superimposition is 
absent and empirical behaviour too is not there. The presence 
and absence of empirical behaviour is thus contingent upon the 
presence and absence of false superimposition. 

Not just the common folk but even persons who are proficient 
in discriminating, by means of the scripture and reasoning, what 
is inert (such as the body) from what is conscious are seen to 
strive to obtain what is beneficial and to ward off what is 
harmful. False superimposition, which is immediate, cannot be 
terminated by the mediate knowledge of the distinction between 
what is inert and what is conscious. Therefore, the scripture 
prescribes that even after hearing about the Self {sravand) and 
then reflecting upon It (mananaX one should practice profound 
meditation on the Self (nididhyasana) to remove one’s persisting 
erroneous notions. The cause of false superimposition is primal 
ignorance {mulajnana) and it does not cease until the occurrence 
of the plenary, direct realisation that stems from the scriptural 
declaration about the unity of the soul and Brahman. As for the 
functioning of even an enlightened person when he is not in 
nirvikalpa-samadhi, it is due to a trace of the false 
superimposition that has been destroyed by his direct realisation. 
Hence, all worldly behaviour without exception is a sign from 
which the existence of false superimposition can be inferred. 

Thus, ‘direct perception by the witness-consciousness’, 
‘presumption’ and ‘inference’ evidence false superimposition. 

[It was objected that false superimposition lacks a proper 
definition. This objection is now shown to be unfounded. First, 
the varieties of false superimposition are listed and then they are 
accurately defined.] 

False superimposition is of two kinds. These are, ‘false 
superimposition that is of the form of an object {arthadhyasaY 
and, ‘false superimposition that is of the form of knowledge 
(jnanadhyasaY . 


[Consider a person erroneously cognising a shell as, “This is 
silver.” This false apprehension is an instance of ‘false 
superimposition that is of the form of knowledge’. According to 
the Advaitin-s, ignorance conjures illusory silver on the shell. 
This illusory silver is apprehended by the person as ‘silver’ along 
with the shell that is seen by him as just ‘this’. The illusory 
silver, whose locus is the shell, is an instance of‘superimposition 
that is of the form of an object’. 

The silver figuring in the false knowledge, “This is silver” 
cannot be non-existent. This is because what is non-existent 
cannot be seen but the silver is directly apprehended as present 
right in front. The silver is not real either. This is because it 
becomes sublated when the shell is correctly known. What is real 
cannot be sublated by right knowledge. The silver is thus neither 
real nor unreal; it is illusory. The illusory silver is a product of 
ignorance, its substratum is the shell and it is directly cognised 
by the person mistaking the shell to be silver.] 

The definition of false superimposition in the Brahmasutra- 
bhasya is: smrtirupah paratra purvadrstavabhasah. 

[This pithy definition comprises three words, the first and third 
of which are compounds. Each of the two compound words has 
two different, legitimate meanings, one pertaining to ‘false 
superimposition that is of the form of an object’ and the other to 
‘false superimposition that is of the form of knowledge’. When 
the word-meanings applicable to ‘false superimposition that is of 
the form of an object’ are considered, the overall import is, 
“False superimposition resembles a recalled object (smrtirupahY 
is due to an object that was seen earlier (purvadrstQt) and is an 
object that is seen (avabhasah) in a locus wherein it is actually 
absent (paratra)'^ On the other hand, when the word-meanings 
pertinent to ‘false superimposition that is of the form of 
knowledge’ are considered, the overall import is, “False 
superimposition resembles recollection {smrtirupahY is due to an 
earlier apprehension {purvadrstat) and is the apprehension 
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(avabhasah) of an object in a locus wherein it is actually absent 
(paratra)” 

The principal part of the definition is just, “False 
superimposition (that is of the form of an object) is an object that 
is seen (avabhasah) in a locus wherein it is actually absent 
(paratra)” or, “False superimposition (that is of the form of 
knowledge) is the apprehension (avabhasah) of an object in a 
locus wherein it is actually absent (paratra).” The remaining 
portion justifies the basic definition. 

Hereafter, the definition provided by Bhagavatpada is elucidated. 
Its three words and the constituents into which the compound 
words can be separated are analysed.] 

When the definition pertains to ‘false superimposition that is of 
the form of knowledge’, the first word ^smrtiriipah' 
etymologically means ‘it is that whose character (rupa) is akin to 
that of recollection (smrtiy. The idea is, “False superimposition 
(that is of the form of knowledge) is that which has 
recollection’s character of arising from a mental impression.” 
The definition’s third word, ‘purvadrstavabhasah\ can be 
separated into an abstract noun ^avabhdsah’’ meaning 
‘apprehension’ and ^puT^adrstSf meaning ‘due to a cognition 
had earlier’. When the portions ‘due to a cognition had earlier 
(purvadrstaty and ‘that which has recollection’s character of 
arising from a mental impression (smrtirupahy are seen 
together, the idea is, “False superimposition (that is of the form 
of knowledge) has recollection’s character of stemming from an 
earlier experience through the medium of an impression.” 

[As can be noted, the earlier experience that produces the 
requisite impression is not required to be valid knowledge. This 
point was discussed in page 50.] 

The definition’s second word, ‘paratra\ connotes ‘in a locus 
wherein the object is actually absent’. Herein, ‘object’ refers to 


the pertinent, erroneously cognised object, such as the silver of 
the shell-silver example. The third word’s constituent, 
‘apprehension (avabhasah)', and the second word, ‘in a locus 
wherein the object is actually absent (paratra)', together express, 
“False superimposition (that is of the form of knowledge) is the 
apprehension of an object in a locus wherein it is absent.” When 
‘object’ refers to silver and the locus is a shell, what is conveyed 
is, “False superimposition (that is of the form of knowledge) is 
the apprehension of silver in a shell wherein it is absent.” Thus, 
in the shell-silver example, ‘false superimposition that is of the 
form of knowledge’ is the false knowledge, “This is silver.” The 
overall import of the definition is, “False superimposition that is 
of the form of knowledge has recollection’s character of 
stemming from an earlier experience through the medium of an 
impression and is the knowledge of an object in a locus wherein 
it is actually absent.” 

The application of the definition to ‘false superimposition that 
is of the form of an object’ is considered henceforth. The word 
‘^smrti' stems fi'om the verbal root ‘smr, to remember,’ to which 
is added the affix 'ktin'. As the affix ‘'ktin' can express the object 
of the action denoted by the verbal root, ‘^smrti' can 
etymologically mean ‘that which is recollected’. Accordingly, 
the definition’s first word, ‘^smrtirupah', means ‘having a 
character (rupa) akin to that of a recollected object (smrti)'. [In 
the previous interpretation,’ smrti denoted recollection and not 
the object recollected. Recollection is a form of knowledge and it 
stems fi'om a mental impression. Thus, a recollected object is an 
object of knowledge that stems fiom an impression. This is 
referred to in what follows.] The idea is, “False superimposition 
(that is of the form of an object) has a recollected object’s 
character of being the object of a knowledge arising fiom an 
impression.” 

The third word’s constituent ^purvadrstaf now means ‘due to 
what was apprehended earlier’ (and not ‘due to an earlier 
apprehension’ as in the previous interpretation). When this is 
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considered along with the definition’s first word, the import is, 
“False superimposition (that is of the form of an object) has a 
recollected object’s character of being the object of a knowledge 
arising from an impression and is due to an object that was 
apprehended earlier.” 

When the definition applies to ‘false superimposition that is of 
the form of an object’, the constituent 'avabhasah’ of the third 
word means ‘that which is seen’ (and not ‘apprehension’). The 
second word ‘paratra' connotes, as before, ‘in a locus wherein it 
is actually absent’. These two words together convey, “False 
superimposition (that is of the form of an object) is an object that 
is seen in a locus wherein it is actually absent.” Thus, in the 
shell-silver example, ‘false superimposition that is of the form of 
an object’ is the silver that is seen in the shell wherein it is 
actually absent. 

[Consider a valid cognition, “The cloth is red.” The objective 
content of this knowledge comprises the cloth, the red colour and 
the relation between the red colour and the cloth. The cloth, the 
principal element known, is the substantive (vise^a) and the red 
colour is an attribute (prakara). The locus of the red colour is the 
cloth. Thus, in terms of the cognition, “The cloth is red”, it can 
be said that its objective content’s substantive, which is the cloth, 
is the locus of its attribute, the red colour. This is the case with 
such valid cognitions. 

Now consider the erroneous cognition, “This is silver.” Its 
objective content comprises the shell that is known without its 
specifics as ‘this’, the silver and the relation between the silver 
and the shell. Here, the substantive is the bare shell and the 
attribute is silver. However, silver, the attribute, is actually 
absent in the shell, the substantive. Thus, in terms of the 
cognition, “This is silver”, it can be said that its objective 
content’s substantive, the bare shell, is the locus of the absence 
of its attribute, the silver. Such is the case with erroneous 
cognitions. This is spoken of in what follows. A point of note is 
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that in the parlance of Nyaya, one just says, “The substantive 
(visesya) and attribute (prakara) of knowledge” rather than, 
“The substantive and attribute of the objective content of 
knowledge.”] 

When expressed in terms of knowledge, the import of what has 
been said is: ‘False superimposition that is of the form of an 
object’ is an attribute (say, silver) of the knowledge (“This is 
silver”) whose substantive (the shell without its particulars) is 
the locus wherein that attribute (the silver) is absent. 

[The literal meaning of "paratra\ the second word of the 
definition, is ‘elsewhere’. When told that an object appears 
elsewhere, one can understand that the object appears where it 
does not belong. Thus, the import of "paratra" was elucidated 
earlier as, ‘in a locus wherein it (the object that is seen) is 
absent’. In the sequel, the elucidation is carried further to 
highlight the precision of the definition.] 

It is insufficient to just say, “False superimposition (that is of 
the form of an object) is an object that is seen in a locus” and 
omit, “wherein it is actually absent.” This is because the 
definition will then overextend even to cases where false 
superimposition is not generally admitted. For instance, smell 
genuinely has the earth for its locus. Yet, such smell does meet 
the requirement of the shortened definition by virtue of its being 
an object that is seen in a locus, the earth. To ward off such 
overextension, the definition must contain the portion, ‘appears 
in a locus wherein that object is actually absent'. As the earth is 
not a locus wherein the smell, the object under consideration, is 
absent, the definition does not overextend to the smell. 

Moreover, it should be noted that, “False superimposition is an 
object that is seen in a locus wherein it is actually absent” 
implies, “False superimposition is an object that is seen in a 
locus wherein it is actually absent even when it appears as 
related to the locus." Else, there wiil be the overextension of the 
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definition to cases such as a pot brought to a spot on the ground. 
Earlier, the pot was absent at that spot. Hence, that spot qualifies 
as a locus of the absence of the pot. On the pot being brought 
and placed there, the pot is an object that is seen at that spot. 
Thus, the pot is an object that is seen in a locus of the absence of 
the pot. Accordingly, the basic definition applies to the pot 
though the pot is not regarded as a false superimposition on the 
; pot. To ward off such overextension of the definition, the 
definition is understood to have the portion, ‘even while the 
object appears as related to the locus’. This portion requires the 
object to be related to a locus at the very time when it is actually 
absent in that locus. With this, the definition does not apply to 
the pot, for the pot’s absence at the spot and the pot’s connection 
with the spot are not simultaneous. 

[Consider a monkey seated atop a tree. The relation between the 
monkey and the tree is conjunction (sarhyoga). This relation can 
be there between substances but it does not fully pervade the 
substances related. In the example considered, conjunction is 
present in that part of the tree which is in contact with the 
monkey. However, this conjunction is absent at the base of the 
tree. As there is conjunction in the upper part of the tree, the tree 
is a locus wherein conjunction appears. Nonetheless, because 
conjunction is non-existent at the base of the tree, the tree is a 
locus of the absence of conjunction. Thus, conjunction appears 
in a locus, the tree, wherein there is the absence of that 
conjunction. So, the definition, “False superimposition is an 
object that is seen in a locus wherein it is actually absent” applies 
to conjunction. However, the conjunction between a monkey and 
a tree is not thought of as a false superimposition. Hence, the 
definition overextends to conjunction and such else that do not 
fully pervade the substances wherein they are found. This issue 
is dealt with in what follows and it is shown how the definition 
does not actually suffer from the defect of such overextension. 

Two technical terms of importance that figure in the sequel are: 
‘determinant (avacchedakay and ‘that which is delimited by the 


determinant {avacchinnay. With respect to the same entity, a 
man who is a Brahmin, one could have the valid cognition, “The 
person is tall” or, “The man is tall” or, “The Brahmin is tall.” As 
noted earlier, the principal element cognised is the substantive. 
In the cognitions being considered, the same being is seen but as 
delimited in different ways. When the cognition is, “The person 
is tall”, its substantive is seen as delimited by the determinant 
‘personhood’. On the other hand, when the cognition is, “The 
man is tall”, its substantive is apprehended as delimited not by 
‘personhood’ but by the determinant ‘manhood’. Next, when the 
cognition is, “The Brahmin is tall”, its substantive is perceived as 
delimited not by ‘personhood’ or by ‘manhood’ but by 
‘Brahmin-hood (the generic attribute of Brahmins)’. In every 
such perception, the determinant is apprehended along with the 
substantive. As the determinants ‘personhood’, ‘manhood’ and 
‘Brahmin-hood’ are different, the cognitions had with respect to 
the same entity are different. 

Not just the substantive of a perception but also the attribute and 
the relation between the attribute and the substantive are seen 
together with their determinants. For instance, consider three 
cognitions had with respect to a man holding a bamboo staff: 
“The man with a bamboo”, “The man with a staff’ and, “The 
man with a weapon.” In all these, the substantive is grasped as 
delimited by the determinant ‘manhood’. However, the 
determinants of the attribute vaiy. In the first case, the attribute 
is seen as delimited by the determinant ‘the condition of being a 
bamboo, bamboo-ness’. In the second case, the attribute is 
grasped as delimited by the determinant ‘the condition of being a 
staff, staff-ness’. In the third case, the attribute is cognised as 
delimited by the determinant ‘the condition of being a weapon, 
weapon-ness’. In all these three cognitions, the relation between 
the substantive and the attribute is perceived as delimited by the 
determinant, ‘conjunction’. 

With regard to the conjunction between the monkey and the tree, 
it is cognised in the tree as delimited by the exact portion of the 




62 


Sacred Words of a Liberated Sage 


Sacred Words of a Liberated Sage 


63 


branch where the monkey is seated. After all, one sees the 
monkey as seated on a specific portion of a particular branch. On 
the other hand, the absence of conjunction in the tree is seen as 
delimited by another determinant such as the base of the tree. 
This is so, for one does apprehend that there is no monkey and 
no conjunction between a monkey and the tree at the base of the 
tree. Thus, different determinants are involved in the cognition 
of the presence of conjunction in the tree and in the cognition of 
the absence of conjunction in the tree. 

Suppose a condition is laid down that for an object to be a false 
superimposition it must be seen in and yet be absent in a locus as 
delimited by one and the same determinant. Then, conjunction 
cannot be deemed to be a false superimposition merely because 
it is seen in one part of the tree while it is absent in another part 
of the tree. After all, as noted, different determinants are 
involved in the cognition of its presence and absence in the tree. 
All this is brought out in the sequel.] 

It should be noted that, “False superimposition is an object that 
is seen in a locus wherein it is actually absent” even implies, 
“False superimposition is an object that is seen, with the 
involvement of a single determinant, in a locus wherein it is 
actually absent.” Else, the definition will overextend to 
conjunction and such else that are present in only a part of a 
substance. Conjunction appears in something (say, a tree) that is 
in contact with something else (say, a monkey). However, there 
is a part of that thing (the base of the tree) wherein the 
conjunction (between the tree and the monkey) is non-existent. 
Thus, conjunction is seen in a locus wherein it is absent. Hence, 
conjunction satisfies the basic definition, “False superimposition 
is an object (conjunction) that is seen in a locus (tree) wherein it 
is actually absent.” However, conjunction (such as betW’Cen a 
monkey and a tree) is generally not deemed to be a false 
superimposition. This overextension is eliminated when the 
definition is expanded as, “False superimposition of an object is 
an object thai is seen, with the involvement of a single 


determinant, in a locus wherein it is actually absent.” This is 
because the conjunction (between the monkey and the tree) 
appears in a locus (tree) as delimited by one determinant (the 
portion of the tree wherein the monkey is seated) but is absent in 
the locus (tree) as delimited by another determinant (say, the 
base of the tree). 

When the implied portions are included, the basic definition 
becomes, “False superimposition is an object that is seen, with 
the involvement of a single determinant, in a locus wherein it is 
actually absent even while it appears as related to the locust 
This does not overextend to smell on the ground, a pot brought 
to a particular spot and to conjunction and such else that pervade 
only a part of the substances where they are found. 

Objection: The settled conclusion of Vedanta is that everything 
other than Brahman is a false superimposition on Brahman. So, 
conjunction and a pot brought to a spot are only false 
superimpositions. As such, the definition of ‘superimposition 
that is of the form of an object’ should apply to them. There is no 
defect of overextension involved in the definition applying to 
them. So, what justification is there for including, ‘with the 
involvement of a single determinant’ and, ‘even while the object 
appears as related to the locus’ in the basic definition in order to 
avoid overextension? 

Reply: It is true that everything other than Brahman is false and 
so the basic definition, “False superimposition is an object that is 
seen in a locus wherein it is absent” is sufficient. However, 
according to the Nyaya and Vaisesika schools, conjunction and a 
pot brought to a spot are objects of right knowledge; they are not 
false superimpositions. So, a person influenced by their tenets 
may mistakenly think as follows: “Conjunction extends to only a 
part of the substance in which it appears. Though it is real, just 
because it is absent in some other part of the substance in which 
it is seen, it falls within the scope of the definition, ‘False 
superimposition is an object that is seen in a locus wherein it is 
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absent.’ The case of the silver of the shell-silver example is itself 
on par with that of conjunction, for the silver is seen as related 
only to an aspect of the shell. Finally, the world is indeed real 
but just because it appears in only a part of Brahman, it satisfies, 
like real conjunction, the basic definition of false 
superimposition.” It is only to prevent such misconceptions that 
the basic definition was clarified. 

Conjunction is, in reality, absent in a substance with respect to 
the veiy determinant by which its presence therein is demarcated 
and that is why it is a false superimposition. This is what we 
would like to establish. [Thus, with regard to the conjunction 
between a monkey and a tree, our position is that this 
conjunction is, in reality, absent at the veiy portion of the tree 
where the monkey is seated and which is where the conjunction 
appears.] Hence, the definition does not suffer from the defect of 
showing what is already known (siddhasadhana), namely that 
conjunction peivades only a part of the substance wherein it is 
seen. Also, it does not establish what is undesirable 
{anabhimatasiddhi), namely that conjunction is to be regarded as 
a false superimposition only because it is present in just one 
portion of a substance. 

[According to VedSntin-s, when the being of an object is not 
different from that of a different object, the relation between the 
two objects is "the relation of identity-in-difference (tadutmya- 
sambandha)', The relation between an earthen pot and clay, its 
material basis, is identity-in-difference. This is because the pot 
has no existence distinct from that of clay. At the same time, the 
pot and clay are not absolutely identical. After all, potable water 
is kept in a pot and not in clay in general; a pot has a specific 
rotund shape but clay in general does not. So, the pot is not 
identical with clay and yet has no existence apart from clay. 
Accordingly, the relation between clay and the pot is, for 
Vedantin-s, ‘identity-in-difference’. The silver of the shell-silver 
example has no existence apart from that of the shell. Yet, the 


silver is not absolutely identical with the shell. Thus, the relation 
between the silver and the shell is, for Vedantin-s, ‘identity-in- 
difference’. The relation of‘identity-in-difference’ is referred to 
in the sequel.] 

The definition under consideration is: “False superimposition 
is an object that is seen, with the involvement of a single 
determinant, in a locus wherein it is actually absent even while it 
appears as related to the locus.” That to which the definition is 
sought to be applied constitutes the ‘object’ mentioned in the 
definition. 

Consider the silver that is an attribute of the erroneous 
cognition, “This is silver.” Through the relation of ‘identity-in- 
difference’, it appears in the shell as delimited by the ‘this’ 
aspect. However, even at that time, it is actually absent in the 
shell as delimited by the ‘this’ aspect. Thus, the definition does 
apply to the silver of the shell-silver example. 

Next, consider bondage of the form of agency, the condition of 
being an enjoyer, etc. The bondage appears, through the relation 
of ‘identity-in-difference’, in the Self as delimited by selfhood. 
But, in reality, even when it does so, it is non-existent in the 
witness-consciousness as delimited by selfhood. Thus, the 
definition applies to such bondage. 

The entire phenomenal world appears in Brahman, which is 
totally bereft of it. Thus, the definition applies to the phenomenal 
world. Accordingly, the world is a false superimposition. 

[The definition given in the Brahmasutra-bha^a was elucidated 
so far. It was shown that when two different meanings of its first 
and third words are considered, the definition independently 
specifies ‘false superimposition that is of the form of an object’ 
and ‘false superimposition that is of the form of knowledge’. 
Now, for the very first time in Vedanta literature, a definition is 
formulated that not only applies to the two forms of false 
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superimposition but also does not require that more than one 
meaning c)f any of its words be considered. This terse definition 
is . replete with the technical terminology of Navya-Nyaya and 
comprises six compound words. 

Consider the statement, “Sugar is sweet.” This amounts to 
saying, “There is sweetness in sugar.” The second form of 
expression is what is frequently encountered in Navya-Nyaya. 
Now, consider the statement, “The cloth is red.” In the parlance 
of Navya-Nyaya, the statement becomes, “There is redness in the 
cloth. ’ The expression, “There is sweetness in sugar” explicitiv 
presents ‘sweetness’ as an attribute located in a substantive, 
‘sugar’. Likewise, “There is redness in the cloth” explicitly 
presents ‘redness’ as an attribute located in a substantive, ‘cloth’. 
If an attribute is said to be located in a substantive, a legitimate 
question that arises is, “What is the relation between the attribute 
and tlie substantive, the locus?” Hence, for completeness, the 
relation between the attribute and the substantive must also be 
specified. The relation between sweetness and sugar and 
between redness and the cloth is, for the Advaitin-s, ‘identity-in¬ 
difference {tadatmyay; this relation was discussed on page 64. 
Thus, it is said that ‘there is redness in the cloth throu^ the 
relation of identity-in-difference’ and ‘there is sweetness in sugar 
through the relation of identity-in-difference*. 

Anything that is characterised by an attribute through a relation 
is termed ‘qualified {visistdy. Thus, sugar marked by sweetness 
through ‘identity-in-difference’ and the cloth characterised by 
redness through *identity-in-difTerence’ are both deemed 
‘qualified {visistdy. In view of the mode of expression discussed 
earlier, it can be said, “There is ‘qualified-ness {yaisistyay in 
sugar that is characterised by sw'eetness through identity-in¬ 
difference” and, “There is ‘quaiified-ness {vaisistyay in the cloth 
that is characterised by redness through identity-in-difference.” 
The concept of ‘qualified (yisistay is normally presented, in 
Nyaya, in terms of knowledge. It is essential to consider this 
because the new definition of false superimposition is centred on 


‘qualified-ness {vaisistyay and involves factors connected with 
knowledge. 

Consider the determinate cognition, “Sugar is sweet.” As 
discussed earlier on pages 58, 60 and 61, the objective content of 
such an apprehension comprises a substantive {visesya), which is 
the principal element known, an attribute (prakara) and the 
relation {sarhsarga) between the attribute and the substantive; the 
condition of being a substantive, the condition of being an 
attribute and the condition of being a relation are each grasped as 
delimited {avacchinna) by a determinant {avacchedaka). While 
the substantive is one, there can be more than one attribute. In 
the cognition under consideration, the condition of being a 
substantive is grasped as delimited by ‘the condition of being 
sugar, sugar-ness’. Had it been grasped as delimited by some 
other determinant, say ‘the condition of being a substance, 
substance-ness’, the cognition would have been, “The substance 
is sweet.” The condition of being an attribute is grasped as 
delimited by ‘sweetness’. The condition of being the relation 
between the attribute and the substantive is grasped as delimited 
by ‘identity-in-difference’. Had the determinant been 
‘conjunction {sarhyogay, which was touched upon on page 60, 
the cognition would have been, “Sugar is in contact with 
sweetness.” Thus, the cognition, “Sugar is sweet” has a 
substantive whose condition is delimited by ‘sugar-ness’, an 
attribute whose condition is delimited by ‘sweetness’ and a 
relation whose condition is delimited by ‘identity-in-difference’ 
between the attribute and the substantive. 

The object apprehended by a cognition that grasps a substantive, 
an attribute and the relation between the attribute and the 
substantive is termed ‘qualified {yisistay. The cognition, “Sugar 
is sweet” is of this kind. Accordingly, its object, the sugar 
characterised by sweetness through a relation, is ‘qualified’. 

Next, consider the cognition, “The cloth is red.” Here, the 
condition of being substantive is delimited by ‘the condition of 
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being a cloth, cloth-ness’; the condition of being the attribute is 
delimited by ‘redness’; and, the condition of being the relation 
between the attribute and the substantive is delimited by 
‘identity-in-differenceL As the cognition, “The clotli is red” is 
one that grasps a substantive, an attribute and a relation between 
the attribute and the substantive, its object, the doth 
characterised by redness through a relation, is ‘qualified’. 

According to Vedanta, the Supreme Brahman is free from all 
attributes. Accordingly, It is not ‘qualified’. Further, It is 
decidedly not a false superimposition. The phenomenal world is 
not devoid of every attribute. It is a false superimposition. Th us 
what does not have any attribute - the Supreme Brahman - is 
not a false superimposition, while what does have an attribute 
through a relation — the world — is a false superimposition. 
Hence, anything’s condition of having an attribute through some 
relation - that is, its ‘qualified-ness (vaisis^ay - could be used 
to characterise false superimposition. This is what is done in the 
present definition.] 

A definition common to ‘false superimposition that is of the 
form of an object’ and to ‘false superimposition that is of the 
form of knowledge’ is: “False superimposition is anything’s 
qualified-ness (padartha-vishtatva):'' 

[The term ‘padartka\ translated here as ‘anything’, literally 
means ‘anything denotable’; it can refer to a substance, a quality, 
an action, a relation or even an absence. 

Saying that false superimposition is characterised by ‘qualtfied- 
ness' will not suffice. Details need to be given so that it can be 
first seen that the definition is specifically and unambiguously 
applicable to known cases of false superimposition such as the 
silver and the erroneous cognition, “This is silver” of the shell- 
silver example. If bondage (of the form of agency, the condition 
of being an enjoyer, etc.,) that is falsely superimposed on the 
Self were considered, the definition must specifically apply to it. 


It must apply specifically even to the erroneous notion that the 
Self has bondage. Ultimately, of course, it must apply to the 
entire world and to the apprehension of the world as existent, 
both of which are false superimpositions. The requisite 
clarification of the ‘qualified-ness’ that marks the two forms of 
false superimposition is provided in the remaining words of the 
terse definition. 

Three important terms that explicitly appear in the remainder of 
the definition are ‘substantive-ness (yise^ata), ‘attribute-ness 
{prakaramy and ‘self-linking relation (svarupa-sarhbandhay; 
these shall be introduced now. 

Consider the cognition, “The cloth is red.” The relation between 
the cognition and its object is termed, in Nyaya, ‘subject-object 
relationship (visayavisayithava)’. The aspect of the object that 
becomes connected with knowledge is termed ‘object-ness 
(yisayatay and the aspect of the knowledge that relates to the 
object is termed ‘subject-ness (visayitay. 

A question that can be asked is, “What is the relation between 
‘object-ness’ and knowledge?” The answer is that ‘object-ness’ 
is itself the relation between ‘object-ness’ and knowledge. That 
is, ‘object-ness’ is a relation that links itself to knowledge. A 
relation that links itself to something is called ‘self-linking 
relation (svanipa-sambandhay. About ‘object-ness’, Sri 
Gadadhara Bhattacarya writes in his authoritative Navya-Nyaya 
work, ‘^Visayatavada (Doctrine of ‘object-ness’)’, “The ‘object- 
ness’ that is in a pot, etc., is a particular relation between itself 
and knowledge.” Like ‘object-ness’, ‘subject-ness’ too is a ‘self¬ 
linking relation’; ‘subject-ness’ links itself with the cognition, 
whose aspect it is. 

As noted earlier, the objective content of an apprehension such 
as, “The cloth is red” comprises a substantive, an attribute and a 
relation between the attribute and the substantive. The ‘object- 
ness’ spoken of belongs to the cognised object taken as a unit. 
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The ‘object-ness’ that pertains to just the substantive {vise^a) is 
termed ‘substantive-ness (yise^ata)’. ‘Substantive-ness’ is but 
an aspect of the substantive; it is the aspect by which the 
substantive becomes linked to the cognition that grasps it. Next, 
the aspect of ‘object-ness’ that pertains to the attribute is termed 
‘attribute-ness (prakaratsy. Sri Gadadhara Bhattacarya writes, 
“Attribute-ness is a type of object-ness (Anumiti, Gadadhari)." 
‘Attribute-ness’ is just an aspect of the attribute by which the 
attribute becomes connected with the cognition that grasps it. 
Like ‘object-ness’, ‘attribute-ness’ is a ‘self-linking relation’. 

A cursory look at ‘substantive-ness’, ‘attribute-ness’ and ‘self¬ 
linking relation’ has been taken. Now, the terms ‘conditioner 
(ninipakay and ‘that which is conditioned {nirupyd) by the 
conditioner’ shall be introduced. These too find a place in the 
definition. 

There is correlation between the ‘object-ness’ of a cognised 
object on the one hand and the ‘subject-ness’ of the cognition on 
the other. Such should be the case since the form of knowledge 
depends upon the object known. Two technical terms used in 
Nyaya to express correlation are ‘conditioner (nirupakay and 
‘that which is conditioned (nirupyd) by a conditioner’. With 
them, it could be said, “The ‘subject-ness’ of knowledge is 
conditioned by the ‘object-ness’ of the object.” 

There is correlation even between the ‘subject-ness’ of 
knowledge and ‘substantive-ness’. After all, the substantive is 
but a constituent of the object and ‘substantive-ness’ is the 
‘object-ness’ that pertains to the substantive. With respect to the 
correlation between ‘subject-ness’ and ‘substantive-ness’, one 
could say, “The ‘subject-ness’ of a cognition (such as, “The cloth 
is red”) is conditioned by ‘substantive-ness’.” Keeping in mind 
that in the case of the cognition, “The cloth is red”, the 
substantive is delimited by ‘cloth-ness’, one should say, “The 
‘subject-ness’ of the cognition is conditioned by ‘substantive- 
ness’ that is delimited by ‘cloth-ness’.” There is correlation not 


only between the cognition’s ‘subject-ness’ and ‘substantive- 
ness’ but also between ‘subject-ness’ and ‘attribute-ness’. After 
all, like the substantive, the attribute too is a constituent of the 
object cognised and ‘attribute-ness’ is the ‘object-ness’ that 
pertains to the attribute. All this apart, there is correlation 
between ‘substantive-ness’ and ‘attribute-ness’. To express all 
these correlations, the terms ‘conditioner’ and ‘that which is 
conditioned’ are used. 

The relevance of ‘substantive-ness’, ‘attribute-ness’, 
‘conditioner’ and ‘conditioned’ to false superimposition can now 
be seen briefly. It is established in Nyaya that an invalid 
cognition is one in which ‘substantive-ness’ is seen as correlated 
with ‘attribute-ness’ but the attribute is absent in the substantive. 
Consider the erroneous cognition, “This is silver” of the shell- 
silver example. Here, the shell is presented as the substantive; 
‘substantive-ness’ is seen as delimited by the shell’s ‘this-ness’. 
Silver is presented as the attribute. The attribute is absent in the 
substantive; indeed, the shell does, not contain silver. Now, 
‘substantive-ness’ is the aspect of substantive by which the 
substantive becomes connected with the cognition and ‘attribute- 
ness’ is the aspect of the attribute by which the attribute becomes 
coimected with the cognition. The ‘substantive-ness’ and 
‘attribute-ness’ are seen here as correlated; were it not so, the 
‘this’ and the ‘silver’ would not be apprehended as associated. 
Thus, the cognition, “This is silver” is one in which ‘substantive- 
ness’ is seen as correlated with ‘attribute-ness’ but the attribute is 
absent in the substantive. 

With this background, the rest of the definition can be taken up. 
For convenience, only a segment or two shall be considered at a 
time. It was stated (vide page 68) that ‘qualified-ness’, the 
condition of being ‘qualified’, marks any false superimposition. 
As noted, a substantive in which there is an attribute through a 
relation is termed ‘qualified’. 
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In what follows, it is pointed out that the ‘qualified-ness’ that 
characterises false superimposition involves ‘attribute-ness’ and 
relationship with ‘attribute-ness*. In the case of false knowledge, 
there is correlation between ‘attribute-ness’ and ‘substantive¬ 
ness’. This correlation too is mentioned.] 

The ‘qualified-ness’ referred to is the state of being qualified 
by ‘attribute-ness’; this ‘attribute-ness’ is conditioned by 
‘substantive-ness’. The state of being qualified by ‘attribute- 
ness’ is either through the relation of ‘being a conditioner’ or 
through the ‘self-linking relation’. 

[As noted a little earlier, in an erroneous cognition, ‘substantive¬ 
ness’ and ‘attribute-ness’ are correlated. This is explicitly stated 
here in the portion, “this ‘attribute-ness’ is conditioned by 
‘substantive-ness’.” Next, the ‘qualified-ness’ that characterises 
the two forms of false superimposition is elucidated here as the 
state of being qualified by ‘attribute-ness’ through any one of 
two relations; either the relation of ‘being a conditioner’ or the 
‘self-linking relation’. Thus, it is conveyed that whatever is a 
false superimposition must have ‘attribute-ness’ through any one 
of the two relations specified. The first relation is involved in the 
case of false superimposition that is of the form of knowledge 
and the other is involved in the case of false superimposition that 
is of the form of an object. 

In the case of false superimposition that is of the form of an 
object, ‘attribute-ness’ is located in the illusory object (such as 
the silver of the shell-silver example) through the ‘self-linking 
relation’. In the case of false superimposition that is of the form 
of knowledge, there is ‘attribute-ness’ in the erroneous cognition 
(such as, “This is silver” of the shell-silver example) through the 
relation of ‘being a conditioner’. That is, ‘attribute-ness’ and the 
false superimposition that is of the form of knowledge correlate; 
‘attribute-ness’ is the conditioner and the false knowledge is 
‘what is conditioned’. 


Consider the misapprehension of a shell as, “This is silver.” 
‘Attribute-ness’, as noted earlier, is an aspect of the attribute; its 
locus is the attribute. Further, the relation between ‘attribute- 
ness’ and its locus is the ‘self-linking relation’. In the 
misapprehension, “This is silver”, silver is what is presented as 
the attribute. Hence, ‘attribute-ness’ is located in this illusory 
silver through the self-linking relation. Accordingly, the portion 
of the definition which has been translated so far applies to the 
illusory silver, which is an instance of false superimposition that 
is of the form of an object. Its application to the erroneous 
cognition, “This is silver” can be considered now. 

It was noted earlier that an apprehension’s ‘subject-ness’ 
correlates with the cognised object’s ‘attribute-ness’; after all, an 
apprehension is determined by the object cognised. As ‘subject¬ 
ness’ is but an aspect of the cognition, cognition can be regarded 
as conditioned by ‘attribute-ness’. That is, ‘attribute-ness’ has 
the relation of ‘being a conditioner’ with the cognition. Now, 
consider the erroneous cognition, “This is silver.” ‘Attribute- 
ness’ is related to it through the relation of ‘being a conditioner’. 
Thus, the portion of the definition which has been translated so 
far does apply to the erroneous knowledge, “This is silver”, 
which is an instance of false superimposition that is of the form 
of knowledge. 

To summarise, the import of the portion of the definition 
translated so far is: “Every false superimposition that is of the 
form of an object has ‘attribute-ness’ through the ‘self-linking 
relation’. Every false superimposition that is of the form of 
knowledge has ‘attribute-ness’ through the relation of ‘being a 
conditioner’. The ‘attribute-ness’ is conditioned by ‘substantive- 
ness’.” 

Though the part of the definition seen so far fits both the forms 
of false superimposition, if the definition were to comprise only 
this much, it would overextend even to cases where there is no 
false superimposition. This is because while it has been pointed 
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out that attribute-ness’ is conditioned by ‘substantive-ness’, it 
has not been made out that the attribute (such as the silver of the 
shell-silver example) is absent in the substantive (such as the 
shell). The absence of the attribute in the substantive is what 
demarcates a false cognition from a valid one; the correlation of 
‘substantive-ness’ and ‘attribute-ness’ is there even in the case of 
valid knowledge. So, in the remaining portion of the definition, it 
is specified with precision that the illusory object (such as the 
silver of the example) taken up for consideration appears in the 
substantive but is, at that veiy time, absent there. The approach 
adopted consists in suitably describing the ‘substantive-ness’ by 
which the ‘attribute-ness’ is conditioned. How this is done shall 
be outlined now. 

‘Substantiye-ness’, which is but an aspect of the substantive, is 
presented in an apprehension as delimited by a determinant. This 
determinant is some property of the substantive. For instance, in 
the valid knowledge, “The cloth is red”, the determinant is the 
cloth s cloth-ness , in the valid knowledge, “Caitra cooks rice”, 
^e determinant is Caitra’s ‘caitra-ness’; in the false knowledge.’ 
“This is silver”, the determinant is the shell’s ‘this-ness’; in the 
false knowledge, “The sky is blue”, the determinant is the sky’s 
‘sky-ness’. Accordingly, it is stated in the definition that the 
‘substentive-ness’ (by which the ‘attribute-ness’ is conditioned) 
is dClihiited by a ‘property {dharmay. To show that the illusory 
entity (such as the silver) in question appears in but is absent in 
the substantive, it is first stated that the said ‘property {dharmay, 
the determinant, is qualified by the illusory entity. If it is to be so 
qualified, there must be some relation between the illusoiy entity 
and the ‘property’. Two relations are specified and required to be 
simultaneously applicable; one establishes the appearance of the 
illusoiy entity in the said ‘property’ and the other establishes the 
non-existence of the illusory entity in the said ‘property’. 

In what follows, it is stated that the ‘substantive-ness’ is 
delimited by a ‘property’ and that the ‘property’ is qualified by 
the illusory object taken up for consideration.] 


The said ‘substantive-ness’ is delimited by a ‘prope^ 
{dharmay that is qualified by the object to which the definition 
is being applied. 

[‘The property is qualified by the illusory object’ means, in the 
parlance of Nyaya, ‘the property is the locus of the object 
through some relation’. A pair of relations is specified in the 
sequel. The technical terms that are pertinent to the specification 
can be seen first. 

Two technical terms that are employed in Nyaya with respect to 
any relation and, in a different sense, with respect to non¬ 
existence are 'pratiyogin' and 'anuyogin’. As applied to any 
relation, the term ‘pratiyogin’ etymologically means ‘that which 
is the preceding (prati) member of the relation {yogdy. With 
reference to any relation, the term ^anuyogin' etymologically 
means ‘that which is the subsequent {anu) member of the 
relation {yoga)’. If some relation relates a thing to another, the 
former thing is the ‘‘pratiyogin’ of that relation and the latter 
thing is the "anuyogin’ of that relation. Consider the statement, 
“Dasaratha is the father of Rama.” Here, Dasaratha is the 
'pratiyogin’ of the relation ‘is-the-father-of and R^a is the 
‘'anuyogin’ of that relation. 

When one considers a relation between something that is present 
in a locus and the locus, the ^pratiyogin’ of the relation is the 
thing that is present in the locus and the ‘anuyogin’ is the locus. 
Consider the sentence, “There is sweetness in sugar through the 
relation of ‘identity-in-difference’.” Here, the ‘pratiyogin’ of the 
relation of ‘identity-in-difference’ is ‘sweetness’ and the 
‘anuyogin’ is ‘sugar’, the locus. Next, consider the sentence, 
“Fire is the cause of smoke.” This, in Nyaya, is expressible as, 
“Fire has smoke through the relation of‘being-the-cause’.” From 
the second form of expression, it is apparent that the ‘anuyogin’ 
of the relation of ‘being-the-cause’ is fire, the locus; the 
‘pratiyogin’ is smoke. In view of what has been seen, as applied 
to the relation between what is referable as present in a locus and 
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the locus, 'anuyogin' means ‘locus’. For convenience, 
'pratiyogin' shall be translated as ‘abider’; this is done keeping 
in mind that the ‘pratiyogin' of interest is presented as abiding in 
the locus. 

Consider the sentence, “There is, fire on the mountain through 
‘conjunction’.” The ‘anuyogin’ of the relation of‘conjunction’ is 
the mountain, the locus. The ‘pratiyogin’ is fire. A question that 
can be asked is, “Is the whole of the mountain fiery or is there 
fire only on some portion?” For accuracy, this information must 
be provided. It is done, in Nyaya, through the use of a technical 
term, 'anuyogita, locus-ness’; this term explicitly figures in the 
definition. 'Anuyogita, locus-ness’ is the condition of being a 
locus and it is there in exactly what all can be the 'anuyogin, 
locus’. The exact boundary of the 'anuyogin, locus’ is specified 
by presenting the 'anuyogita, locus-ness’ as delimited by an 
appropriate determinant. In the case of the fire on the mountain, 
if the ‘locus-ness’ were specified as delimited by ‘mountain- 
ness’ then it would mean that the whole mountain is fiery. On 
the other hand, if the ‘locus-ness’ were specified as delimited by 
‘peak-ness’, it would mean that the fire is only on the peak. 

Consider the sentence, “There is sweetness in sugar through the 
relation of ‘identity-in-difference’.” Here, if sugar in general 
were meant, the ‘locus-ness’ must be specified as delimited by 
‘sugar-ness’, which is there in all sugar. On the other hand, if a 
particular cube of sugar were meant, the ‘locus-ness’ must be 
specified as delimited by ‘this-cube-of-sugar-ness’, which is 
there only in the particular cube of sugar. 

Now, consider the misapprehension of a shell as, “This is silver.” 
The substratum of the illusory silver is the shell as delimited by 
the shell’s ‘this-ness’. The relation between the illusory silver 
and the shell’s ‘this-ness’ is ‘identity-in-difiference’. The 
'pratiyogin, abider’ of the relation of ‘identity-in-difference’ is 
the silver. The 'anuyogin, locus’ is basically the shell. To be 
precise like in the case of the fire on the mountain and the 


sweetness in sugar, the 'anuyogita, locus-ness’ must be specified 
as delimited by ‘this-ness’. 

If one were to say that the silver of the shell-silver example 
qualifies something, it would amount to saying, in the parlance 
of Nyaya, that the silver is located in that thing through some 
relation. Suppose one wants to convey even without explicitly 
mentioiring ‘this-ness’ that the thing in which silver appears is 
the shell’s ‘this-ness’. Then, one could take advantage of the fact 
that it is the shell’s ‘this-ness’ alone that has the state of being 
the determinant that precisely delimits the ‘locus-ness’. Hence, 
in the light of what was seen in the preceding paragraph, one 
could say the following: “Silver is located in that thing (the ‘this- 
ness’) which has the state of being the determinant that delimits 
the ‘locus-ness’ of the relation between silver and that thing 
(‘this-ness’).” 

It may seem that there is no purpose served in not mentioning 
‘this-ness’ explicitly. However, such is not the case. The 
apparently convoluted presentation has the great advantage that 
it can apply to any illusory object, whether it is the silver of the 
shell-silver example or the blue colour that is falsely 
superimposed on the sky or the agency that is falsely 
superimposed on the Self or the entire world, which is falsely 
superimposed on Brahman. For instance, consider the 
misapprehension, “The sky is blue.” When it is said that the blue 
colour qualifies some thing, it amounts to saying that that thing 
is the locus of the appearance of the blue colour through some 
relation. The sky’s ‘sky-ness’ becomes specified as the locus 
when the word ‘silver’ is replaced by ‘blue colour’. With the 
replacement, what is conveyed is: “Blue colour is located in that 
thing (the ‘sky-ness’) which has the state of being the 
determinant that delimits the ‘locus-ness’ of the relation between 
the blue colour and that thing (‘sky-ness’).” 

With this background, the next segment of the definition can be 
taken up. As seen {vide page 75), the definition mentions a 
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‘property (dharmaY that is qualified by the object to which the 
definition is being applied. This ‘property {dharmaY is none 
other than the shell’s ‘this-ness’ when the silver of the shell- 
silver example is the illusory object considered. It is the sky’s 
‘sky-ness’ when the blue colour that is falsely superimposed on 
the sky is the illusory object under consideration. It is ‘Self-ness’ 
when the agency that is superimposed on the Self is the object 
under consideration. By specifying that the ‘{M'operty’ is 
qualified by the illusory object under consideration, the 
definition reveals that that ‘property’ is the locus of the illusory 
object through some relation. As mentioned earlier (on page 75), 
the definition shall specify a pair of relations that must be 
simultaneously applicable. One of the relations points to the 
appearance of the illusory object in the ‘property’; the other 
relation points to the absence, at that very time, of the object in 
the ‘property’. The first of these relations is specified in what 
follows; it is none other than what was just discussed.] 

The object under consideration (such as the silver of the shell- 
silver example) resides in the ‘property {dharmaY (the shell’s 
‘this-ness’) through a pair of relations. The first of these relations 
is that the ‘property’ (the shell’s ‘this-ness’) has the state of 
being the determinant that delimits the ‘locus-ness {anuyogitaY 
of the relation whose ‘abider {pratiyoginY is the object under 
consideration (the silver). 

[The above segment of the definition caters to the appearance of 
the illusory object in the ‘property’. All that remains to be done 
in the definition is to specify the second relation that points to 
the illusory object being non-existent in the ‘property {dharmaY 
at the very time that the object appears. 

The concept of ‘non-existence {abhavaY is, in Nyaya, complex 
and involves several factors. A few of them can be touched upon 
now. Consider the statement, “There is no pot on the ground at 
this spot.” What is absent? The answer to this question is termed, 
'pratiyogin'-, the 'pratiyogin' considered earlier pertains to 


Sacred Words of a Liberated Sage 

relations and that is what figures in the definition. Here, the 
‘‘pratiyogin’’ of the absence is ‘pot’. Unlike the other ‘pratiyogin’ 
that was translated as ‘abider’, this one could be translated as 
‘counter-positive’. Another question related to the absence is, 
“What delimits the ‘condition of being the counter-positive 
{pratiyogitaY'^ The statement under scrutiny does not convey 
that one particular pot is non-existent. Rather, it points out that 
no pot whatsoever is present at that spot. Hence, the determinant 
that delimits the ‘condition of being the counter-positive’ is ‘pot- 
ness’, the characteristic of all pots. 

Another important question about the non-existence is, “Where 
is the pot non-existent?” The answer to this question is termed 
'anuyogin'; as before, it means ‘locus’. Here the ^anuyogin, 
locus,’ is the ground. The fourth question about the absence is, 
“What delimits the ‘anuyogita, locus-ness’?” Were the 
determinant that delimits the ‘locus-ness’ of the absence to be 
‘ground-ness’, it would mean that there is no pot anywhere on 
the ground. The statement under scrutiny conveys that the 
absence is at ‘this spot’. Hence, the determinant that delimits the 
‘locus-ness’ of the absence is ‘this-spot-ness’. 

If a pot is kept on a spot on the ground, the relation between the 
pot and that spot is ‘conjunction’. The relation between the non¬ 
existence of the pot and that place is decidedly not ‘conjunction’. 
It is deemed, in Nyaya, to be the ‘self-linking relation {svarupa- 
sambandha). 

Now, consider the misapprehension of a shell as, “This is silver.” 
The delineation of the non-existence of the silver in the shell’s 
‘this-ness’ can be done in the following way. One starts with the 
silver, the illusory object under consideration. Next, one 
considers the non-existence of this silver. About the non¬ 
existence, one specifies that it is concurrent with the appearance 
of the silver. This is done to ensure that the silver is non-existent 
in the shell’s ‘this-ness’ at the very time that the silver appears 
there. Then one considers the relation between the silver’s non- 
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existence, which is concurrent with the appearance of the silver, 
and the locus of the non-existence. This relation is the ‘self- 
linking relation’. The ‘abider (pratiyogin)' of the relation is the 
silver’s non-existence. The ^pratiyogin' being spoken of here is 
the one pertinent to relations. The ‘locus (anuyogin)’ of the 
relation is basically the shell. To be precise, it must be said that 
the ‘locus-ness (anuyogita)’ is delimited by the shell’s ‘this- 
ness’. 

The approach here is akin to that adopted in the case of the first 
relation and discussed on page 77. When that is kept in mind, it 
can be readily discerned from the preceding paragraph that: “The 
shell’s ‘this-ness’ has the state of being ^e determinant that 
delimits the ‘locus-ness’ of the relation between the silver’s non¬ 
existence, which is concurrent with the silver, and the locus of 
the non-existence.” 

Suppose one wants to convey even without explicitly mentioning 
‘this-ness’ that the thing in which there is the absence of silver is 
the shell’s ‘this-ness’. Then, one could take advantage of the fact 
that it is the shell’s ‘this-ness’ alone that has the state of being 
the determinant that precisely delimits the ‘locus-ness’. Hence, 
in the light of what was seen in the preceding two paragraphs, 
one could say the following: “The locus of silver’s non¬ 
existence, which is concurrent with the silver, is that thing (the 
‘this-ness’) which has the state of being the determinant that 
delimits the ‘locus-ness’ of the relation between the silver’s non¬ 
existence and that thing (‘this-ness’).” 

As noted in connection with the first relation, such a convoluted 
presentation has the advantage that it can apply to any illusory 
object that is taken up for consideration. In what follows, the 
definition specifies the second relation; this relation is none other 
than what was just discussed. A portion of the definition 
mentioned earlier is repeated in the translation below just for the 
convenience of perusal and completeness.] 


The object under consideration (such as the silver of the shell- 
silver example) resides in the ‘property {dharmay (the shell’s 
‘this-ness) through a pair of relations. The second of these 
relations is that the ‘property’ (the shell’s ‘this-ness’) has the 
state of being the determinant that delimits the ‘locus-ness 
(anuyogita)' of the relation whose ‘abider (pratiyogin)' is the 
non-existence of the object under consideration (the silver), the 
non-existence being concurrent with the object (silver). 

[This segment of the definition establishes that the illusory 
object under consideration is absent in the locus wherein it 
appears and that too at the very time of its appearance. 

In the sequel, the shell-silver example is utilised to show how the 
definition applies to false superimposition that is of the form of 
an object and to false superimposition that is of the form of 
knowledge. The application of the definition to this example has 
already been shown in the notes, in parts. Hence, in what 
follows, no detailed notes are given. Another reason for giving 
just the translation is to draw attention to the highly technical 
nature of the definition, which consists of just six compound 
words.] 

Suppose the object under consideration is the silver (of the 
shell-silver example). The shell’s ‘this-ness’ has the state of 
being the determinant of the ‘locus-ness’ of the relation of 
‘idehtity-in-difference’ whose ‘abider’ is the silver. Likewise, 
the shell’s ‘this-ness’ has the state of being the determinant of 
the ‘locus-ness’ of the ‘self-linking relation’ whose ‘abider’ is 
the non-existence of the silver, the non-existence being 
concurrent with the silver. In the case of the knowledge, “This is 
silver” there is the shell’s ‘substantive-ness’ that is delimited by 
the ‘this-ness’ qualified by the silver through the aforesaid pair 
of relations. The ‘attribute-ness’ conditioned by the specified 
‘substantive-ness’ is in the knowledge, “This is silver” through 
the relation of being a conditioner. (Thus, the definition applies 
to the erroneous knowledge, “This is silver”, which is a false 
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superimposition that is of the form of knowledge.) The 
‘attribute-ness’ conditioned by the specified ‘substantive-ness’ is 
in the silver through the ‘self-linking relation’. (Thus, the 
definition applies to the illusory silver, which is a false 
superimposition that is of the form of an object.) 

[The various Indian philosophical schools explicate not only 
right knowledge such as, “This is a shell”, but also erroneous 
knowledge such as, “This is silver.” An objection responded to 
in the sequel is: “Different schools view superimposition 
divergently. Such being the case, why should the definition of 
false superimposition given in the Brahmasutra-bhasya be 
deemed well-founded?”] 

There is difference of opinion among the various schools about 
the intrinsic nature of the substratum and the intrinsic nature of 
what is superimposed. Nonetheless, all schools agree with the 
basic definition given in the Brahmasutra-bhasya that, “False 
superimposition is the apprehension (avabhasah) of something 
in a locus wherein it is absent (paratra).” As regards the 
divergent views about false superimposition, it is said; “Five 
theories of (erroneous) apprehension (khyati) are: ‘Apprehension 
of the self (atma-khyatiy; ‘Apprehension of what is non-existent 
(asat-khyatiy; ‘Non-apprehension {a-kbyatiyi ‘Apprehension as 
otherwise (anyatha-khyatiy and ‘Apprehension of what is 
indescribable as real or as non-existent {anirvacaniya-khyatiy 

[The Advaitin-s subscribe to ‘Apprehension of what' is 
indescribable as real or as non-existent (anirvacaniya-khyatiy . In 
the erroneous cognition, ‘This is silver’, what is apprehended as 
‘silver’ is, as noted earlier, something that is neither real, for it is 
sublated by right knowledge, nor non-existent, for it is directly 
perceived. With the exception of ‘Apprehension of what is 
indescribable as real or as non-existent’, all the other theories 
have been shown, in authoritative texts of Advaita-Vedanta, to 
be quite defective. 


The theory of error accepted by the adherents of Nyaya and 
Vaisesika and the followers of the Bhatta school of Mimamsa is 
‘Apprehension as otherwise (anyatha-khyatiy. Consider the 
erroneous knowledge, “This is silver.” On account of some 
defect in the organ of sight or in the specific situation in which 
the perception arises, the distinctive features of the shell are 
missed out. The shell is perceived as just ‘this’. This perception 
of the shell is had through the normal contact of the organ of 
sight with the shell. The whiteness and brightness that are 
common to the shell and silver remind the perceiver of the silver 
seen by him at some earlier time in some other place such as a 
shop. With memory constituting a special relation, the silver’s 
characteristics come within the scope of the organ of sight. The 
organ of sight, which is seeing the shell as ‘this’ in the normal 
way, grasps the silver that is elsewhere by a supernormal 
perception. This is the Nyaya and Vaisesika view, according to 
which the shell and the silver figuring in the erroneous cognition, 
“This is silver” are both real. The theory of error is termed 
‘Apprehension as otherwise (anyatha-khyatiy for, in the words 
of Sri Vacaspati Misra, “One reality is mistaken for another 
reality.” 

The Bha^ school of Mimamsa is largely in agreement with the 
Nyaya-Vaisesika position but rejects the extraordinary 
connection between the organ of sight and silver. Also, it regards 
the relation between the ‘this’ of the shell and the silver as one of 
absence. 

‘Apprehension of what is subjective (atma-khyatiy, 
‘Apprehension of what is non-existent (asat-khyatiy and ‘Non¬ 
apprehension (a-khyatiy are explicitly dealt with in the sequel. 

What shall be taken up first is ‘Apprehension of the self (atma- 
khyatiy. The Buddhist idealists, known as Yogacara-s or 
Vijnanavadin-s, subscribe to this theory of error. They do not 
admit the existence of any object apart from the apprehension 
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thereof. It is cognition itself that appears, like in a dream, as the 
knower, the means of knowing and the object known. Cognitions 
are momentary. The self {Qtmah) is nothing over and above such 
momentary ideas. Past impressions (v^anS-s) are responsible 
for the diversity in the cognitions. The silver of the 
apprehension, '‘This is silver” is only a thought and as such is 
within the perceiver. It is erroneously seen as though it were an 
external object. The silver that is an internal cognition is what is 
superimposed on the shell outside. 

For the Buddhist idealist, cognition is the self {atman) and what 
is superimposed and seen as something external, such as the 
silver of the shell-silver example, is a specific cognition. Thus, a 
feature of the self is what is erroneously seen as an external 
entity. Accordingly, this theory of error is termed ‘Apprehension 
(khyati) of the self (atmany.] 

The YogacSra, Buddhist idealist, subscribes to ‘Apprehension 
of the self (atma-khyatiY, According to him, the self {atman) is 
of the nature of cognition. The silver of the shell-silver example 
is just a feature of cognition and is something within the 
perceiver of the shell. It is, however, erroneously superimposed 
on the shell that appears outside. The Brahmasutra-bhasya says. 
Some speak of misapprehension as the superimposition 
‘elsewhere {anyatra)' ‘of the attribute of another 
{anyadharmasyay " As applied to the Buddhist idealist and the 
shell-silver example, ‘elsewhere’ of the sentence connotes ‘on 
the external shell’ and ‘of the attribute of another’ connotes ‘of 
the internal silver that is an attribute of the self, which is of the 
nature of cognition’. The sentence thus means, “Some, the 
Buddhist idealists, speak of misapprehension as the 
superimposition on the external shell of the internal silver that is 
an attribute of the self, which is of the nature of cognition.” 

[The sentence of the Brahmasutra-bhasya just considered can 
aptly apply even to ‘Apprehension as otherwise {anyatha- 
khydt()\ However, this has not been taken up here as the theories 


of error are being explained in the order in which they were 
listed in the passage cited earlier. The theory of error listed 
second and what is taken up next is ‘Apprehension of what is 
non-existent {asat-khyatiy. Buddhist nihilists, known as 
Madhyamika-s or Sunyavadin-s, contend that the silver of the 
shell-silver example is something totally non-existent. There is 
no silver at all in the place where the silver is seen and as such 
there is no contact of the organ of sight with it. The shell too is 
non-existent and thus there is actually no substratum. Emptiness 
first appears as a shell and then the shell is apprehended as 
silver. An example given by the Buddhist nihilist for the 
appearance of what is non-existent is the experience of a bright, 
woolly mass when the eyes are closed and an eyeball is pressed. 
The appearance of the silver is due to the capacity of the 
erroneous apprehension itself {jnanasdmarthya), functioning in 
accordance with the apprehension’s own impressions {vasana-s). 
The above account is based on the expositions of the position of 
the Buddhist nihilists in the Nyayamakaranda and the Rju- 
vivarana. 

Thus, according to the Buddhist nihilist, non-existent silver is 
fancied on a substratum, a shell, which itself is actually non¬ 
existent. The silver can be deemed to be a ‘contrary attribute’ of 
the substratum in that it is a non-existent feature. Hence, it could 
be said that for the Buddhist nihilist the superimposition of one 
thing on another is the fancying on a substratum of a contrary 
attribute.] 

The Sunyavadin, the Buddhist nihilist, subscribes to 
‘Apprehension of what is non-existent {asat-khyatiy. He says 
that there is the apprehension of absolutely non-existent silver on 
a substratum. It is said in the Brahmasutra-bha^a, “Others, 
however, say that when there is the superimposition on one thing 
of another, the former is fancied as having a contrary attribute.” 
Here ‘superimposition on one thing’ connotes, with reference to 
the shell-silver example, ‘superimposition on a shell’; ‘of 
another’ connotes ‘of silver’; ‘the former is fancied’ connotes. 
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‘the shell that is the substratum is fancied’; and ‘as having a 
contrary attribute’ connotes ‘as having a totally non-existent- 
attribute, as having the absolutely non-existent silver as 
attribute’. The sentence thus conveys, “Others, the Buddhist 
nihilists, say that when there is the superimposition on a shell of 
silver, the shell that is the substratum is fancied as having the 
character of absolutely non-existent silver.” 

[The theory of error taken up next is ‘Non-apprehension (a- 
khyatiy. This is the position of the Prabhakara school of 
Mimaihsa. The Prabhakara-s hold that all knowledge is valid. If 
cognitions can be erroneous, one would be assailed at every 
stage by a doubt whether one’s perception is true or false. Such a 
doubt would paralyse human activities. There is, however, no 
cognition that is false. Knowledge, which is ever valid, is of two 
kinds: perception and memory. Consider the shell-silver illusion. 
Even here, there is no false knowledge. First, just the ‘this’ 
aspect of the shell is apprehended. This is perceptual knowledge 
because it stems from the contact between the organ of sight and 
the shell that lies in front of the perceiver. It is valid too; what is 
perceived is the ‘this’ aspect and this is perceived correctly. Just 
because other aspects are not grasped, what is perceived does not 
become erroneous. Next, silver that was known earlier through 
valid perception is recalled; the similarity between the shell and 
the silver is a trigger for this recollection. The location of that 
silver eind that it was seen in the past are, however, omitted in the 
recollection. The recollection is valid. Omission of the location 
and the past time does not make the recollection of silver 
erroneous. 

There is no single cognition, “This is silver.” On the other hand, 
two successive valid cognitions are involved, the first being the 
perception of the ‘this’ aspect of the shell and the second being 
the recollection of just the silver. Yet, as if there were a single 
cognition, there is the usage, “This is silver.” This usage is what 
characterises illusion. The error is rooted not in the two 
apprehensions but in one’s failing to grasp the distinction 


between the perception and the recollection and between the 
objects of perception and recollection. Accordingly, this theory 
of error is termed ‘Non-apprehension {a-khyatiy. 

The Prabhakara-s hold that all cognitions lead to activity. 
Suppose what lies in front of a person is a shell and he fails to 
distinguish his perception of its ‘this’ aspect and his recollection 
of silver. The non-discrimination results in the usage, “This is 
silver” and activity; the person moves to take the silver. When he 
grasps the object in front of him, he finds it to be only a shell and 
not silver. His activity thus turns out to be futile. While all 
cognitions, without exception, are valid, illusions are involved in 
the case of those cognitions that do not lead to activity that is 
fruitful. Cognitions that lead to fruitful activity are free of error. 
Thus, for the PrabhSkara-s, the test of an illusion is purely 
pragmatic.] 

The Prabhakara-s subscribe to ‘Non-apprehension {a-khyati)\ 
According to them, all knowledge is valid. In the illusion, “This 
is silver”, there is the perception of the shell lying in front as 
‘this’ and the recollection of the silver seen earlier as just 
‘silver’. Because of the non-apprehension of die difference 
between the two forms of knowledge and between their objects, 
activity occurs. It is only the non-apprehension of the distinction 
between what is at hand (the shell) and what is desired (the 
recalled silver) that effects the action to take possession of the 
silver. 

[An objection considered in what follows is: “When something 
attainable is known and desired, one acts to gain it. Absence of 
knowledge does not initiate activity; knowledge does. Thus, 
absence of awareness of the distinction between two cognitions 
cannot be the cause of specific activity. Such being the case, it is 
futile to postulate the absence of awareness of the distinction 
between two cognitions to account for specific activity such as 
proceeding to take possession of what is at hand.”] 
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Objection: It is pointless to admit non-discrimination between 
two apprehensions. 

[The position of the Prabhakara-s is that non>-discrimination 
between two cognitions is not non-existence of knowledge. In 
dreamless sleep, there is absence of knowledge, but no illusion. 
On the other hand, non-discrimination results in illusion. 

Non-discrimination should be admitted as it allows the 
specification within a common framework of what effects 
activity when there is no error and when there is error. 

Consider an error-ffee cognition of something ‘qualified’. For 
instance, consider the cognition, “The man with silver.” The man 
is presented here as the substantive and silver as the attribute; the 
relation between the substantive and the attribute is 
‘conjunction’. In this cognition, silver’s characteristic of being 
an attribute correlates with the man’s characteristic of being a 
substantive. That is, silver’s ‘attribute-ness’ is conditioned by the 
man’s ‘substantive-ness’; the ‘substantive-ness’ is delimited by 
‘man-ness’. This cognition in which silver’s ‘attribute-ness’ is 
conditioned by ‘substantive-ness’ delimited by ‘man-ness’ 
effects fiaiitflil activity such as the apprehender’s approaching 
the man and receiving the silver. ‘Attribute-ness’ and 
‘substantive-ness’ are, as seen on pages 69 and 70, forms of 
‘object-ness’; ‘object-ness’ is a ‘self-linking relation’ through 
which an object becomes linked with knowledge. 

Now, consider that there is the knowledge of a shell at hand as 
‘this’ and the recollection of silver. When there is the non¬ 
discrimination between the two apprehensions, silver’s ‘object- 
ness’ correlates with (the shell’s) ‘object-ness’ delimited by 
‘this-ness’. However, when there is awareness of the distinction, 
there can be no such correlation.] 

Reply: Non-discrimination is admitted for accounting through a 
common specification the initiation of activity in cases where 


there is no error and where there is error. As in the case of an 
error-fi’ee cognition of a Substantive with an attribute, the 
cognition with error that initiates activity is such that silver’s 
‘object-ness’ is conditioned by the ‘object-ness’ of what is 
delimited by ‘this-ness’. When the distinction between the two 
cognitions (one, perception and the other, recollection) is known, 
there cannot be any ‘conditioner-conditioned’ relationship 
between the ‘object-ness’ of what is delimited by ‘this-ness’ and 
the ‘object-ness’ of silver. 

Objection: The subsequent knowledge, “This is not silver” 
cannot annul the two earlier cognitions, as it is not contrary to 
either of them. So, the perception of what is in front as ‘this’ and 
the recollection of silver can continue. Therefore, activity to take 
possession of what is in front can occur even after the dawn of 
the knowledge, “This is not silver.” 

Reply: It is to ward off such an objection that it was said earlier 
that the non-discrimination between what is at hand (the shell) 
and what is desired (the silver that is recollected) is the cause of 
activity (to acquire the object in front). When the knowledge, 
“This is not silver” is present, the discrimination between what is 
at hand and what is desired is decidedly there. As the cause, non¬ 
discrimination, is absent, the activity (to acquire the object in 
front) does not occur. 

It is said in the Brahmasutra-bha^a, “But some others say that 
the superimposition of one thing on another is the delusion 
arising from the non-apprehension of their distinctness.” Here, 
‘non-discrimination of their distinctness’ refers to ‘the non¬ 
discrimination between the substratum and what is superimposed 
and between the perception of the substratum and the 
recollection of what is superimposed’. With reference to the 
shell-silver example, ‘the delusion arising from non- 
discrimination’ means the specific usage, “This is silver.” Thus, 
the sentence conveys; Some others, the Prabhakara-s, say that 
the superimposition of silver upon the shell is the specific usage. 
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“This is silver” arising from the non-discrimination between the 
substratum (the ‘this’ aspect of the shell) and what is 
superimposed (the silver) and between the perception of the 
substratum (as ‘this’) and the recollection (as ‘silver’). 

[Various objections had been raised against the possibility of the 
false superimposition of the non-Self on the Self. It had also 
been contended that false superimposition is unproved by any 
means of valid knowledge and that it is undefined. All the 
objections have been refuted, evidence for false superimposition 
furnished and precise definitions given. The purpose of 
presenting the different theories of error thereafter is only to 
show that they are not antithetical to the basic definition of false 
superimposition given in the Brahmasutra-bhasya. After 
succinctly referring to how the various schools define 
superimposition, Bhagavatpada writes, “From every point of 
view, however, there is no difference as regards the appearance 
of one thing as something else. And this is our experience in the 
world: a shell appears as if it were silver; the moon though one 
appears as if having a second.” 

The text of Jlvanmuktabharati ends here.] 
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